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ABSTRACT 
The major objectives of this research into the three "historical 
psalms" (78,105 &0106) are to determine the context and to investigate 
the function of the recitation of history in Israel. The historical 
and religious context of historical retrospect is reflected in the 
way ancient historical traditions of Exodus-Wilderness-Settlement is 
recalled and shaped. Ps. 78 reflects the fall of the Northern Kingdom, 
the miraculous deliverance of Jerusalem and the contemporary theological 
tendencies of Hezekiah's reform. The "twin psalms" (105-106) are inspired 
by the Exile, the great national catastrophe of Israel. There are 
affinities between Deutero-Isaiah and Pss. 105-106, especially in their 
viewing the ancient tradition of deliverance as a model for the future 
restoration of the despairing, dispersed and landless people of the 
Exile. 
The function of the recitation in Ps. 78 is seen in the psalmist's 
concern to expound the mystery of history so as to draw a lesson for 
his audience. Ps. 78 provides a good example of pedagogical presenta- 
tion of history similar to the prophetic teaching of history and the 
Deuteronomistic structure of history. This didactic interest is 
considered an integral part of the covenantal instruction. Pss. 105- 
106 together furnish the covenant renewal liturgies preserved in the 
manual of discipline from Qumran. The hymnic proclamation of the 
mighty acts of God (Ps. 105) and the penitential response in confession 
of sin (Ps. 106) constitute the historical recapitulation for covenant 
renewal. These three historical psalms, each of which reveals different 
points of view and emphasizes different aspects of history, are found 
to have their place in the prophetic-Deuteronomistic theology of history 
and in the canonical shape of the Pentateuch. 
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I. Introduction 
The designation "historical psalms" (Geschichtspsalmen) was 
probably first used by A. Lauha who placed Pss. 78,105; 106; III; 
114; 135; 136 and Exod. 15 into the group. 
(I) 
Before that Gunkel 
grouped Pss. 78,105 and 106 together under "Legende" which he did 
not consider to be an independent Gattung, but only a psalm motif to 
be found in different Gattungen. 
(2) 
It is evident, as we shall see, 
that these three psalms do not exhibit a similar literary style, 
intention or Sitz-in-Leben. What they have in common is the historical 
retrospect of Israel's early history. 
Since Gunkel and Lauha, many scholars have retained the term 
"historical psalms" and accepted that it does not signify a psalm 
Gattung. 
(3) 
It is under such a consideration of a common theme in the 
historical surveys incorporated in Pss. 78,105 and 106 that this thesis 
adopts the designation "historical psalm". In these psalms the 
detailed historical summaries are framed in different contexts and 
presented with different emphases, Pss. 105 and 106 represent very 
different aspects and points of view on Israel's ancient history. 
(4) 
The major issue in determining the characteristics and purposes 
of the recital of history in these historical psalms is whether they 
are cultic or non-cultic psalms. Both Mowinckel and Eissfeldt regard 
(I) A. Lauha, Geschichtsmotive in den alttestament - lichen Psalmen, 
1945, P. IM. 
(2) Gunkel, Einleitung in die Psalmen, 1933, pp. 323ff. 
(3) Westermann, "Vergegenwärtigung der Geschichte in den Psalmen, " 
Forschung am Alten Testament, 1964, P. 306-35. Leslie, The Psalms, 
1959, P. 53. Kissane, The Book of Psalms, 1964, pp. XIX, 351. 
A. A. Anderson classifies Pss. 78,105, I06 under a minor type, 
sacred legends, Psalms, I. p. 40, but in his commentary on Ps. 78, 
he terms the later as "a historical Psalm which resembles a Descr- 
iption Psalm of Praise", Psalms, II, p. 561, and on Ps. I05, 
"a History-Psalm (Geschichtspsalm) in the style of a hymn", p. 725. 
Kraus assumes that "historical psalm" constitutes a Gattung. Die 
Psalmen, 1972. 
(4) von Rad points out that"the form of historical summaries, that 
is, short or detailed recapitulations of history, had an age-long 
tradition in Israel, RWisdom in Israel, 1972, p. 271. 
I 
these psalms as non-cultic didactic psalms. 
(5) 
On the other hand, 
A. Weiser insists on these psalms being genuine liturgies which are 
cradled and nurtured in the cult, in the cultic celebration of the 
festival of covenant renewal. 
(6) 
Other than these two extreme 
positions, A. Bentzen holds a view which is considered to be moderate. 
He contends that some of the oracles of the psalms (50; 78: 81; 95; 
106-107) have much in common with the Deuteronomistic sermons, and he 
further subdivides this group of psalms into liturgical oracles 
(Pss. 81 and 95) and those with a more elaborate form of the cultic 
admonition (Pss. 78 and 106). The latter, he maintains, provides an 
intermediate link between the liturgical oracles and the parenetic 
sermons of the Deuteronomist. 
(7) 
With the above diversified views in 
mind we shall evaluate the three historical psalms to see in what sense 
they can be considered "nnn-cultic" and what cultic occasions they are 
(5) Mowinckel considers Pss. 78 and 105 as didactic hymns and Ps. 106 
as a historical penitential psalm. Three of them are classified 
under the category of "the Learned Psalmography" which shows a 
disintegration of style and a mixture of modes and motive. 
The Psalms in Israelite Worship, II, 1962, pp. 111-112. Eissfeldt 
groups them under the literary types "sermon" and "wisdom poems". 
He notes that Ps. 105 has hymnic features-and hence has been reckoned 
among the hymns. The Old. Testament. An Introduction, 1965, 
pp. 16-17, I24-27. Briggs too treats these psalms as "didactic 
psalms", Psalms, II, (ICC), p. 178. To R. B. Y. Scott, Pss. 78; 
105 and I06 comprise a special group of wisdom psalms, which 
emphasizes religious instruction and admonition, The Way of Wisdom, 
1971, P. 200. Fohrer views Pss. 105 and 106 as psalms bearing 
wisdom theology, History of Israelite Religion, 1973, P. 36'+. 
Engnell supposes that there is no "wisdom poem" at all in the 
Psalter, Critical Essays on the Old Testament, 1970, P. 99" 
He regards Pss. 78,8I, 95 as "Psalms of law", p. 107. A. Bentzen 
accepts only three wisdom psalms (Pss. I, 112.127), Introduction 
to the Old Testament, I, 1958, P. 161. See also R. E. Murphy, 
"A Consideration of the Classification 'Wisdom Psalms', " SVT 
9, I962, p p. 156-67. 
(6) A. Weiser, Introduction to the old Testament, 1961, p. 93, also 
The Psalms, OTL , 1962, pp. 35ff., 538f., 673f., 679f. F. Baumgärtel too advocates a cultic interpretation, "Zur Liturgie in der 
Sektenrolle von Toten Meer, " ZAW, 65,1953, pp. 263-65. 
(7) A. Bentzen, op. cit. pp. 160,190-91,209. Lauha testifies that the historical psalms are both for educational and cultic use, oo. cit., 
P. 132. Ringgren, too, refers to Pss. 78,105 and 106 as admittedly 
not giving "the impression of being real cultic psalms; they seem 
rather to be based on medidation and reflection upon a cultic 
Motif; yet i; is possible that they were used in the Temple. " 
The Faith of the Psalmists, 1963, p. 98. This double function of 
(to be cont'd) 
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meant for, if they are taken to be "cultic" psalms. 
Another issue is how the psalmists made use of or interpreted 
the ancient historical traditions for their definite purposes in the 
different situations in which they found themselves. 
(8) 
We shall 
prove that the concrete historical situations of the people would shape 
the way historical traditions are interpreted and presented. The 
psalmist did not compose the historical summaries to satisfy some 
individual or national nostalgic sentiment but incorporated into 
the historical survey a lesson and an admonition. He was governed 
in his liberty to select relevant historical traditions by the current 
theological streams. 
(9) 
and the people's immediate experience. 
(10) 
One final issue is the function of the historical psalms in 
the worship life of Israel and in the formation of the Canon of the 
Old Testament. There is no doubt that the cultus of Israel is the 
ultimate source in shaping and interpreting the Psalter. 
(II) 
But 
the Psalter, especially the recitation of history in the historical 
psalms, had indeed its function in the cult and hence exerted its 
influence on the literary formation of the Deuteronomistic theology 
of history and on the canonical shape of the Pentateuch. This claim 
is to be substantiated in this thesis. 
The thesis will proceed from a general exegetical analysis and 
an initial traditio-historical consideration of the three "historical 
(7) the psalms is also entertained by E. Jacob who claims that Pss. 77, 
78, I05 and 106 present "the great facts of history in the double 
form of praise and teaching". Theology of the Old Testament, 1958, 
p. 191. n. I. 
(8) For the notion of "tradition", see D. A. Knight's analysis in 
Tradition and Theology in the Old Testament, 1977, PP- 14-15- 
"Tradition" has at least the following characteiistics : I. It is 
received from others and transmitted further, either orally or 
in written forms. 2. It has both form and content. 3. It belongs 
to a group or a community who transmits it and it functions meaningfully 
to the person or community. 4. It is living, developing, malleable 
and only relatively stable; it can be transformed and reinterpreted 
to meet the needs of its transmitters. 5. It is cumulative and 
agglomerative; it grows. 
(9) On the development and function of theological streams, see O. H. 
Steck, "Theological Streams of Traditions, " Tradition and Theology 
in the Old Testament, 1977, pp. 183-214. 
(10) D. A. Knight is right in his conclusion to the discussion on 
(to be cont'd) 
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psalms" in chapter 3 to a more specific investigation of the Exodus 
traditions in chapter 4. The Plagues narratives in Ps. 78 (W. 43-51) 
and in Ps. 105 (vv. 26-36) will be considered in their traditio-historical 
aspect together with the view that the way the Plagues are fashioned 
and presented by the psalmists rgy reflect the traditio-historical 
context, the current theological conception and contemporary historical 
events. Besides, the Reed Sea traditions in Pss. 78 and 106 will be 
also taken up for examination. The final section of chapter 4 is 
devoted to the analysis of the adaptation of Exodus Wilderness traditions 
in Deutero-Isaiah, the Exilic prophet who proclaimed the message of 
great comfort to the desperate people of the Exile by refering to the 
saving facts of the past and who was concerned with a glorious return 
to the land. Fss. 105-106 will be seen with such a perspective, which 
further fixes them in their historical situation. 
To confirm what is found to be a traditio-historical background of 
the psalms concerned we shall investigate the theological conceptions 
of election and covenant which are basic to the psalms. In chapter 
5 the traditions of election of David-Zion and the rejection of 
Ephraim-Shiloh presented in Ps. 78 be scrutinized. This chapter will 
focus on the tradition of covenant with Abraham and with the people in 
Pss. 105-106. After an examinations of the historical traditions and 
the covenant conceptions preserved in the historical psalms, we shall 
be in a better position to place the psalms in their proper historical 
situations and to interpret them accordingly. 
While it has long been recognized that the element of history 
is significant to the faith of Israel, surprisingly few extensive 
researches have been done on the role of historical recitation in the 
cult of Israel, the source of the Israelite faith. In chapter 6 we shall 
(10) "Revelation through Tradition" that the strength of tradition is 
its authentic tie to the concrete human life situations and revelation 
too cannot be abstract and timeless. "Yahweh's revelation occurs 
in His continuous involvement with the people's struggling for 
survival and meaning. " ibid., pp. I80f. 
(II) Arvid S. Kapelrud, "Tradition and Worship: The Role of the Cult in 
Tradition Formation and Transmission, "ibid, p. 123. He is convinced 
that the Psalter has been the great melting-pot of traditions since 
it is used in worship of ancient Israel. 
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launch out to determine the functions of recitation of history in the 
worshipping community. It is of interest that the three psalms which 
embody three retrospects of the past for the present generation frame 
the reviews differently; Ps. 78 provides a didactic context. Ps. 105 
praises Yahweh with a recital of His wonderful deeds whereas Ps. 108 
introduces a penitential community engaging in confession and petition. 
With these three psalms, our investigation into the role of historical 
summaries in the covenantal community of Israel can be facilitated. 
The study of the Historical Psalms cannot be completed without 
a comparison with the Deuteronomistic theology and the Pentateuchal 
traditions. Though one realizes the immensity of such an attempt to 
relate the didactic and cultic material of the Psalms with the canon 
of the Old Testament, a research into the canonical role of the historical 
psalms may prove rewarding. The didactic recitation of history with 
admonitory and warning impact in Ps. 78 exhibits prophetic spirit and 
Deuteronomistic teaching. The inclusiveness of historical traditions 
in the recitation of history in Pss. 105-106 recalls the similar 
structure of the Pentateuch. Chapter 7, therefore, gives a survey of 
the canonical function of Pss. 78,105 and 106 in the development of 
the didactic presentation of the Prophetic-Deuteronomic theology of 
history and in the formation of the Pentateuch as a whole. 
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II. Translation and Synopsis 
I. Psalm 78 
A Naschil of Asaph 
I. Give ear, 0 my people, to my teaching, 
incline your ears to the words of my mouth. 
2. I shall open my mouth in a parable, 
I shall expound mysteries from the past. 
3. Which we have heard and known, 
and our fathers have told us. 
4. We shall not conceal from their children, 
telling to the next generation the glorious deeds of Yahweh, 
His strength and His wonderful works which He has performed. 
5. He established a testimony in Jacob, 
and appointed a law in Israel, 
which He commanded our fathers 
to make known to their children. 
6. That the next generation should know, 
the children to be born should arise and tell their children. 
7. So they might place their confidence in the Lord, 
and not forget the works of God, 
but keep His commandments. 
8. And might not be as their fathers, 
a stubborn and rebellious generation, 
a generation that did not set their heart upright, 
and whose spirit was not faithful to God. z 
9. The sons of Ephraim, the best equipped of bowm. n, 
turned back in the day of battle. 
10. They did not keep the covenant of the Lord, 
and refused to walk in His law. 
II. They forgot His deeds, 
and the wanders that He had shown them. 
12. In the sight of their fathers He did wonders, 
in the land of Egypt, in the country of Zoan. 
13. He diVided the sea, and let them pass through, 
and He made the waters to stand as a heap. 
14. He guid% ed them with a cloud by day, 
and all night long with a light of fire. 
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15. He cleft rocks in the wilderness, 
and gave them drink in abundance as from the deeps. 
16. He brought streams out of the rock, 
and made water run down like rivers. 
17. Yet they continued to sin Hore against Him, 
and to rebel against the Most High in the desert. 
18. They put God to test in their hearts, 
to demand food for their desire. 
19. They spoke against the Lord and said, 
can God spread a table in the wilderness? 
20. Behold, He struck the rock, 
water gushed out, and streams overflowed, 
but can He give bread also? 
21. Therefore, when Yahweh heard it, was angry, 
I 
and a fire was kindled against Jacob, 
and wrath also blazed up against Israel. 
22. Because they were not faithful to the Lord, 
and did not trust in His salvation. 
23. Yet He commanded the skies above, 
and He opened the doors of heaven. 
24. He rained upon them manna to eat, 
and He gave them the grain of heaven. 
25. So men ate the bread of the mighty, 
He sent them food to their heart's desire. 
26. He set loose the east wind from heaven, 
and by His power He directed the south wind. 
27. He rained meat upon them like a dust-storm, 
flying birds like the sand of the seas. 
28. And He let them fall in the midst of their camp, 
round about their tents. 
29. So they ate and were well filled, 
for He had given what they desired. 
30. Yet they were not estranged from their desire, 
even while the food was still in their mouths. 
31. Then the anger of the Lord blazed up against them, 
He slew the fattest of them, 
and brought the young men of Israel to death. 
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32. In spite of all, they sinned further, 
they were not faithful in His wonderful works. 
33. So He put an end to their days like a breath, 
and to their years in sudden terror. 
34. When He struck them they then sought Him. 
they returned and looked eagerly for God. 
35. And they remembered that the Lord was their rock, 
and God the ! tost High their redeemer. 
36. But they flattered Him with their mouths, 
and deceived Him with their tongues. 
37. For their heart was not steadfast in Him, 
and they were not faithful to His covenant. 
38. Yet He, being compassionate, forgave their iniquity, 
and did not destroy them; 
Time and again He restrained His anger, 
and did not wholly arouji His wrath. 
Se 
39. He remembered thatthey were but flesh, 
a passing wind that does not return. 
40. How often they rebelled against Him in the desert, 
and grieved Him in the wilderness. 
41. Again and again they tempted God, 
and provoked the Holy One of Israel. 
42. They did not remember His deed, 
the day when He redeemed them from the enemy. 
43. How He set His signs in Egypt,, 
and His wonders in the country of Zoan. 
44. He turned their rivers into blood, 
and their streams they could not-drink. 
45. He sent among them swarms of flies which devoured them, 
and frogs which destroyed them. 
46. He gave their harvest to the caterpillars, 
and the fruit of their labour to the locusts. 
47. He destroyed their vines with hail, 
and their sycomore trees with frost. 
48. He abandoned their cattle to pestilence, 
and their flocks to the flash of lightning. 
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49. He sent upon them His fierce anger, 
rage and indignation and distress, 
a sendipg of His messenger of destruction. 
50. He levelled a path for His anger, 
He did not spare their life from death, 
but gave their life over to the plague. 
51. He slew all the firstborn in Egypt, 
the firstlings of strength in the tents of Ham. 
52. But led out his own people like sheep, 
and guided them like a flock in the wilderness. 
53. And He led them in safety that they did not fear, 
but the sea covered their enemies. 
54. He brought them to His holy border, 
the mountain that His right hand had won. 
55. He drove out nations before them, 
and apportioned them as an inheritance, 
and settled His tribes in their tents. 
56. Yet they tempted and rebelled against the Most High God, 
and did not keep His testimonies. 
57. They turned back and acted faithlessly like their fathers, 
they turned aside like a treacherous bow. 
58. They provoked Him to anger with their high places, 
and aroused His jealousy with their graven images. 
59. When the Lord heard was enraged, H ibJ 
and He utterly rejected Israel. 
60. He forsook the dwelling place:. at Shiloh, 
the tent where He dwelt among men. 
61. And He gave His strength to captivity, 
and His glory into the hand of the enemy. 
62. He gave His people over to the sword, 
and was enraged against His inheritance. 
63. Fire devoured their young men, 
and their maidens could not celebrate. 
64. Their priests fell by the sword, 
and their widows could not mourn. 
65. Then the Lord awoke asE[He had slept, 
like a warrior shouted heartily after wine. 
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66. And He smote His enemies back, 
and gave them perpetual reproach. 
to 
67. He rejected then tent of Joseph, 
and did not choose the tribe of Echraim. 
68. But He. chose the tribe of Judah, 
mount Zion, which He loved. 
69. He built His sanctuary like the heights of heaven, 
like the earth which He established forever. 
70. He chose David His servant, 
and took him from the sheepfolds. 
71. From following the ewes He brought him to shepherd Jacob His people, 
and Israel His inheritance. 
72. He tended them according to the integrity of his heart, 
and guided them by His skilful hands. 
I0 
f 
2. Psalm IO 
I. Give thanks to Yahweh, call upon His name, 
make known His deeds among the peoples. 
2. Sing to Him, sing praises to Him, 
tell of all His marvellous works. 
3. Glory in His holy name, 
let the hearts of those who seek Yahweh rejoice. 
4. Search for Yahweh and be strengthened, 
seek His face constantly. 
5. Remember the wonderful works that He has done, 
His wonders and His words of judgement. 
6.0 seed of Abraham, His servant, 
0 children of Jacob, His chosen onej 
7. He is Yahjeh our Lord, 
His judgement are throughout the earth. 
8. He remembered His covenant forever, 
the promise that He commanded to a thousand generations. 
9. The covenant that He has made with Abraham, 
and His oath to Isaac. 
I0. And He confirmed it to Jacob as a statute, 
to Israel as an everlasting covenant. 
II. Saying : "I shall give you the land of Canaan, 
to be the portion of your inheritance. " 
12. When they were few in number, a handful, 
and sojourners therein. 
13. They wandered from nation to nation, 
from nne kingdom to another. 
14. He did not permit man to oppress them, 
but rebuked kings for their sake. 
15. "Touch not my anointed ones, 
and do no harm to my prophets". 
16. And He summoned a famine upon the land, 
and destroyed all the food supply. 
17. He sent a man ahead of them, 
Joseph, sold as a slave. 
18. They afflicted his feet with fetters, 
his neck entered a hoop of iron. 
II- 
19. Until the time His word came to pass, 
the command of Yahweh proved him right. 
20. The king sent and released Him, 
the ruler of the nations set him free. 
21. He set hi lord to his household, 
and governor of all his possessions. 
22. To instruct his princes at his will, 
and that he might teach his elders wisdom. 
23. Then Israel came to Egypt, 
and Jacob sojourned in the land of Ham. 
24. He made His people exceedingly fruitful, 
and made them stronger than their enemies. 
25. He turned their hearts to hate His people, 
to deal craftily with His servants. 
26. Then He sent Moses His servant, 
Aaron whom He had chosen. 
27. He manifested His signs in Egypt, 
and wonders in the land of Ham. 
28. He sent darkness and it became dark, 
and they did not rebel against His words. 
29. He turned their waters to blood, 
and He killed their fish. 
30. Their land swarmed with frogs, 
even in the chambers of their kings. 
31. He spoke, and there came swarms of flies, 
and lice throughout all their borders. 
32. He sent them storms of hail, 
and flames o4fire into their land. 
33. He struck down their vines and their fig-trees, 
and shattered the trees throughout their borders. 
34. He spoke, and there came locusts, 
and grasshoppers in great numbers. 
35. And they consumed every plant in the land, 
devoured the fruit of their earth. 
36. Then He struck every first born throughout their land, 
the firstfruits of all their manhood. 
37. He brought Israel out with silver and gold, 
and none in His tribes stumbled. 
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38. Egypt was glad at their departure, 
for fear had fallen upon them. 
39. He spread out a cloud for a covering, 
and a fire to light up the night. 
40. They asked and He brought them quails, 
and satisfied them with bread of heaven. 
41. He opened the rock so that water gushed out, 
and like a river ran in the desert. 
42. For He remembered His holy promise, 
to Abraham, His servant. 
43. He led out His people with rejoicing, 
His chosen ones with shouts of joy. 
44. He gave them the land of . the nations, 
and they inherited the fruit of the people's toil 
45. In order that they should keep His statutes, 
and observe His laws. 
Hallelujah. 
13 
3, Psalm 106 
I. Hallelujah 
Give thanks to Yahweh for He is good, 
for His loving kindness endures forever. 
2. Who shall proclaim the mighty acts of Yahweh, 
or fully voice all His praise? 
3. Blessed are those who observe justice, 
who do righteousness at all times. 
4. Remember me, 0 Yahweh, 
with your favour to your people, 
visit me with your salvation. 
5. That I may see the prosperity of your chosen, 
rejoice in the gladness of your people, 
exult with your inheritance. 
6. We have sinned like our fathers, 
we have done wrong and acted wickedly. 
7. Our fathers in Egypt did not comprehend your mighty deeds, 
they did not remember your many acts of faithful love, 
and they rebelled at the Reed Sea. 
8. But He saved them for His name's sake, 
to make known His might. 
9. And He rebuked the Reed Sea and it dried up, 
and He led them through the deep as through a desert. 
10. And He delivered them from the hands of the hater, 
and redeemed them from the power of the enemy. 
II. Water covered their oppressors, 
not one of them was left. 
12. Then they believed in His promises, 
and sang His praises. 
13. But soon they forgot His deeds, 
they did not wait for His counsel. 
14. And they lusted after a desire in the wilderness, 
and they put God to test in the desert. 
15. So He gave them what they asked for, 
sent abundant provision at their desire. wylý 
>ý 
16. And they were envious of Moses in the camp, 
and of Aaron, the holy one of Yahweh. 
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17. The earth opened and swallowed up Dathan, 
it covered the company of Abiram. 
18. Fire burned in their congregation, 
a flame devoured the wicked. 
19. They made a young bull at Horeb, 
and bowed down to a molten image. 
20. And they exchanged their glory, 
for the likeness of a bull that feeds on grass. 
21. They forgot God their saviour, 
who has done great things in Egypt. 
22. Marvellous acts in the land of Ham, 
terrible deeds at the Reed Sea. 
23. He thought to exterminate them, 
had not Moses His chosen stood in intercession, 
to turn away His wrath from destroying them. 
24. Then they despised the pleasant land, 
they did not trust in His promise. 
25. But they murmured in the tents, 
they did not listen to the voice of Yahweh. 
26. Therefore He lifted His hand to swear against them, 
to strike them down in the wilderness. 
27. And to disperse their seed among the nations, 
to scatter them over the lands. 
28. And they yoked themselves to worship Baal of Peor, 
and ate the sacrifice to the lifeless gods. 
29. They provoked Him to anger with their deeds, 
and a plague broke out among them. 
30. Then Phinehas stood up and interceded, 
and the plague was withheld. 
31. And this has been counted to him as righteousness, 
from generation to generation, forever. 
32. And they provoked Him at the Water of Meribah, 
it even went badly with Moses on their account. 
33. For they had embittered his spirit, 
and he spoke rashly with his lips. 
34. They did not exterminate the peoples, 
as Yahseh had commanded to do. 
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35. But they mingled with the nations, 
and learned to follow their ways. 
36. And they worshipped their idols, 
and this was to them a snare. 
37. They even sacrificed their sons, 
and their daughters to the demons. 
38. And they shed innocent blood, 
the blood of their eons and their daughters, 
whom they sacrificed to the idols of Canaan, 
and the land was polluted with bloodshed. 
39. And they became defiled in their deeds, 
and went a whoring in their acts. 
40. So the wrath of Yahweh kindled against His people, 
and He abhoýed His own possession. 
41. He gave them to the hands of the nations, 
and their adversaries ruled over them. 
42. Their enemies oppressed them, 
andfthey were subdued under their power. 
43. Many a time He delivered them, 
but they rebelled in their counsel, 
and were brought low for their iniquity. 
44. Then He looked upon their affliction, 
when He heard their outcry. 
45. And He remembered His covenant with them, 
and was moved to pity according to 
the abundance of His covenant love. 
46. And He gave them compassion, 
before those who held them captive. 
47. Save us !0 Yahweh, our Lord, 
and gathered us from among the nations that 
we may give thanks to your holy name 
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III. An Exegetical. Analysis of Psalms 78,105, and 106. 
I. An Exegesis of Psalm 78 
Ps. 78 is a didactic historical psalm which intends to remind 
the audience of the saving acts of Yahweh and the rebellion of the 
people and their "fathers" in order to promote edification. Verses 
1-8 are introductory verses in which the psalmist invites the people 
to listen to his teaching ( fu 11 ). The lesson he is about to set 
forth is drawn from the past in comparison with the present. The 
psalmist sees himself fulfilling a commandment and a tradition that 
knowledge of God's mighty acts is to be passed on from one generation to 
another. Primarily, the father of a family should assume this 
responsibility of educating his children in the historical traditions 
of the people (vv. 3-7). The father, presumably, gets his inspiration 
and the interpretation of the historical facts of salvation from the 
recitation of history of a "Moses" (in the Book of of Deuteronomy), 
a "Josh ah" (Josh. 24) or a "Samuel" (I Sam. 12) when he participates in 
feasts and festivals. 
There are roughly two recitals each of which embodies a twofold 
rejection, a rejection of God by Israel and then a rejection of Israel 
by God, and framed between an accusation in the beginning and forgiveness 
that leads to a new hope at the end. This pattern can be outlined below: 
I II 
a. General accusation vv. 9-II 40-42 
b. God's Saving Acts 12-16 43-55 
c. Sin & punishment 17-37 56-64 
d. Forgiveness and restoration 38-39 65-72 
The analysis of this psalm will start with the introduction (vv. 1-8) 
and follow the pattern in its sequence. 
vv. 1-2 
A Maschil of Asaph 
I. Give ear, 
(I) 
0 my people, to my teaching, 
Incline your ears to the words of my mouth. 
2. I shall open my mouth in a parable 
I shall expound mysteries from the past. 
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These tweo verses, including the superscription, are an indication 
of the psalmist's didactic intention. Verse I resembles the opening 
formula characteristic of the wisdom teaching of ancient Israel. (Ps. 
49: 1 (2J; Isa. 28: 23 etc. ). It is a claim for an attentive hearing 
to what is to be said and taught. 1J11W , in parallel with 
'D ''Vi 
(Prov. 7: 24), is meant to be rendered in general terms of instruction. 
The word can be applied to the teaching of priest, prophet and teacher 
of wisdom. 
(2) 
The hearers are addressed as "my people" ( 'h Y) which 
is different from the usual term "my son" used by wisdom teacher. They 
are not individuals but belonging to a community of worshippers. As 
we shall notice in the following verses, the psalmist and the audience 
identify themselves as the children of their "fathers" in the past gener- 
ations. The occurrence of ) )'I1. lX (vv. 3,5,8), an'i n (vv. 4,5,6), 1 '1 
(vv. 4,6,8), : )? Y' and ); c')W' (v. 5) points to the continuity and solida- 
rity of the present with the past generations. All the people are addressed. 
The instruction, admonition and accusation embodied in this psalm 
have a distinct prophetic character. 
(3) 
If this prophetic element is 
seen in the light of the alleged role of cultic prophets and the form 
of prophetic speech) we shall be certain that there is a high probability 
that the psalm is delivered by a prophetic personality who shares res- 
ponsibility with other cultic functionaries in the worship life of the 
people. We shall deal with this aspect in detail in chapter 7. The 
psalmist does not recount history as a mere narrative of facts$ but with 
a strong didactic purpose. He penetrates into the hidden meaning 
of the perplexing problem of history (n 1-Tin ) and presents 
(1) The frequent use of the play on roots appears in this very first verse 
of the psalm. Here the denominative verb )1'TXi and the substantive 
P>JJ< are both used. The verb formed from j3 X is commonly adopted 
in the opening of various ancient poems (cf. Gen. 4: 23; Jam. 5: 3; 
etc. ) and the instruction of wisdom teachers (cf. Prov. 7: 24; Isa. 
28: 23; etc. ). Dahood points to this play on roots as part of the lin- 
guistic evidence for dating the composition of the psalm, 922-721 B. C. 
This is hardly conclusive. The late Book of Daniel frequently uses 
a lot of play on roots. Other examples in this psalm are vv. 19 & 49. 
(2) Östborn, Tora in the OT, 1945, cf. Johnson, The Cultic Prophet and 
Israel's Psalmody, 1979, PP. 45-1+6. 
(3) Delitzsch infers that the opening formula is "more especially for the 
prophetic discourse which propagates and sets forth the purport of 
the divine teaching. " Commentary on the Psalms, II, 1888, p. 415. 
Kirkpatrick also recognizes that the people are here addressed in the 
(to be cont'd) 
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in his lesson by an example ( 51M) (cf. Ps. 49: 4 (5] ). He uses '7W47 
as an instrument (-i) to lighten the darkness surrounding the historical 
events. The enigma is to be expounded by a parable using historical 
events as a paradigf to illustrate the present situation. This psalm 
is unique in laying out this approach to history, a didactic history as 
Delitzsch calls it. 
(4) 
One may immediately note that the history of the 
people does not take a central position in the wisdom teaching while it 
is the central concern of prophecy. 
(5) 
The psalmist employs typical 
wisdom formulas and terminology in the introduction of Ps. 78. 
in the superscription of this psalm is probably a designation 
of a particular type of psalm. There are thirteen psalms in the Psalter 
with this title (Pss. 32,42-45,52-55,74,78,88,89,142). The 
meaning of the word is however doubtful. }' Wh appears to come from the 
root j -nw which 
in the hiphil means to act wisely and successfully. 
(6) 
Mowinckel holds that the term denotes "a song sprung out of and 
containing supranormal insight and effect. " 
(7) 
He designates Ps. 78 as 
a didactic hymn which derives its material from the historical traditions 
of Israel. If we regard j'--: W2 psalms as "didactic poems", we shall find 
Ps. 32 and Ps. 78 to be good examples. Ps. 32: 8 has 7ý1.: ) V', "I shall 
instruct you". Kirkpatrick supposes that Ewald's explanation, "a skil 
psalm", is most likely and hencej'DW MDT in Ps. 47: 7 (8J refers to a 
YU 
special type of psalm more definite than the ordinary mizm$, "a cunning 'r 
psalm". 
(8) 
Eerdmans maintains that 7' DL carries the meaning of "to 
gain or to have insight" or "to teach insight" and therefore, "a song 
(3) spirit of prophecy. "It was the function of prophecy to interpret 
the past, as well as to foretell the future. " The Book of Psalms, 
1903, Pp. -5. 
(4) Delitzsch, op. cit., p. 415, J. W. Rogerson and J. W. McKay Psalms, 
51-100,1977, p. 141. 
(5) Though no significant bearing on Ps. 78 is to be deduced from the 
quotation of Ps. 78: 2 in the New Testament, it is still worth a 
mention that Jesus refers to this verse as spoken by the prophet 
in Matt. 13: 34-35. 
(6) >w means "to be prudent", "be wise, skilf'n ", "to have insight, 
comprehension, " "to give insight, teach". therefore, is a 
contemplative poem. BDB, p. 968. 
(7) S. Mowinckel, The Psalms in Israel's Worship, I, 1962, p. 94. 
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of instruction as well as an exposition of religious truth" is probably 
the closest rendering. He illustrates his position by citing II Chron. 
30: 22 which tells of Hezekiah's comforting the Levites. The task of 
the Levites is to advance good insight by their reciting a"' UJ, i 
To Eerdmans, Ps. 45 can be called a maskil because it gives good insight 
(9) 
into the position of royalty. In spite of the lack of agreement as 
to the rendering of 5'D W27, it is still clear that Ps. 78 is a 
perfect example of a didactic recital of the history of Israel. The 
psalm embodies a 5&j ý4ch "a sketch of 
Israel's history which is 
presented in such a way as to make it an object - lesson in obedience to (10) 
Yahweh. " 
In vv. 3-6 the psalmist relates his teaching to the historical 
traditions which the people have heard and known because their fathers 
have told them. The psalmist identifies with the people by speaking 
haue in the first person plural 
narrated -M 
pronoun. "Our fathers confi firms ms the he prophetic 
and Deuteronomic concern of oral transmission from father to son of the 
magnalia Dei (Exod. 10: 2; I2: 26ff.; 13: 8ff., 14; Deut. 4: 9; 6: 20ff.; 
Josh. 4: 6ff. ). The psalmist, on behalf of the audience, declares their 
acceptance of the duty to let their children know Yahweh's glorious deeds 
(ill, )' n)57M), strength (131 TY) and wondrous deeds (1'f1117ij) (v. 4). 
This handing down of the great saving deeds of Yahweh is enjoined upon 
the people as f")))n /nfl Y. 
(II) 
Yahweh establishes a testimony and a 
law in Jacob and in Israel. The word T1)7Y is found in Ps. 81: 5 [6J 
to refer to a special provision of law regarding observance of a festival 
in which the memorial of the mighty deeds of Yahweh's salvation is 
maintained. Israel is commanded to keep the J7)7 Y and Tf lIA and to 
(8) Kirkpatrick, op. cit., p. XIX. of. C. A. & E. G. Briggs, Psalms, I, 
1907, P. LXI, and G. Fohrer, Introduction to the old Testament, 
1968, p. 289, prefer"didactic poem"while Kaiser, Introduction to the Old Testament, 1975, P. 352, suggests "effective song" or "artistic song" and Delitzsch, "a meditation", op. cit., p. 413. 
(9) Eerdmans, The Hebrew Book of Psalms (OTS), 1947, PP. 77-78. 
(10) A. R. Johnson, " >L)3 
P 
"Wisdom ' in Israel and in the Ancient Near East, 
T_ 3,1955, p. 165. 
(II) A. A. Anderson refers to these two words together with . n'7 in v. 10 as an allusion to the Sinai tradition, The Book of Psalms, II, 1972, 
p. 563. von Rad holds a different view on the psalm as a whole ; "there is no reference either to the Patriarchal tradition or to the: Sinai tradition" PHOE, 1966, p. 55. 
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make sure that children of the coming generation do acquire a knowledge 
of J? 17 y and fl l i. n . Such a knowledge should result in confidence in 
Yahweh, keeping His commandments and avoiding forgetfulness of the deeds 
of God (78: 7). 
)now' X7 is not a slip of memory, but a deliberate disregard of God's 
saving acts. Forgetfulness is sin which leads to breaking of covenant 
and worshipping other gods (Pss. 44: 17,20 [18,212; I06: 13,21). 
"To remember" and "not to forget" is a constant recurring warning of 
Deuteronomy (cf. Deut. 9: 7ff. ). 
(12) 
The ancestor of the audience is 
strangely referred to as Tfln> ii '7i'ß 
(13) 
A jiiar L% idea of a stubborn 
and rebellious generation is found in Deut. 32 with which Ps. 78 is usually 
associated, but there are two different words used 7J72)1 W7_V 
(Deut. 32: 5). Probably in both cases the desert generation is meant 
(Deut. 9: 6f.; 31: 27; PS-- 95: 10). 
(14) 
From the above brief analysis of the introduction (vv. 1-8) 
of the psalm, we may conclude that these verses bear the characteristics 
of wisdom instruction, allusions to Deuteronomic principles and the spirit 
of prophecy. The central warning to the present generation of the children 
of Israel is in v. 8, DJ 11. ii'=) PP fl' 15. The fathers belong to a deviant 
and perverse generation like a rebellious son described in Deut. 2I: I8 (15) 
The strong didactic ng purpose and future-oriented presentation of 
the past are characteristic features of the prophetic-Deuteronomic 
religion. 
a) General Accusation (vv. 9-II, 40-42) 
The warning in the introduction is turned into accusation 
throughout the psalm : they did not keep Yahweh's covenant 
(12) B. S. Childs, Memory and Tradition, I962, p. 49, cf. A. A. Anderson, 
02- cit., p. 813. 
(13) Moshe Weinfeld classifies '»)a and P1"7I3 as belonging to the Wisdom- 
Deuteronomic phraseology, Deuteronomy and Deuteronomic School, 1972, 
PP. 303,339. Both fl) and fl W are used together to point to the 
stubborn and rebellious son in Deut. 21: 189 20 (cf. Jer. 5: 23,, mw! 7-nv a5). 
(14) Kissane, Psalms, 1964, p. 358. 
(15ý A. Cohen recognizes the parallel and comparison between the perverse child and the disobedient generation, Psalms, 1945, p. 250. 
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(v. IOa), they did not stand firm in His law (v. IOb), they forgot His 
wonderful deeds of salvation (v. II), they sinned against God (v. 17), 
they tempted Him (v. 18), they had no faith in His wonderful acts 
(vv. 22,32), they deceived Him (v. 36), they were not faithful to His 
covenant (v. 37), they rebelled against Him in the desert (v. 40), they 
provoked Him to anger (v. 41), they did not keep His n! 7Y (v. 56) and 
finally they roused God's anger with their high places and image worship 
(v. 58). Amidst all these accusations is singled out the special sin 
of the sons of Ephraim (v. 9). 
Verse 9 is probably one of the keys to the understanding of the 
theme of this psalm, but unfortunately it also presents us with the most 
serious difficulties. Many scholars think that it interrupts the 
sequence of thought between v. 8 and v. 10. They, therefore, reject the 
verse as an interpolation. 
(16) 
It is however, possible to discern the 
significance of v. 9 in this place, it provides an explanation of the 
rejection of Ephraim, which is traced to the disobedience of the sons 
of Ephraim. Kirkpatrick, though he is of the opinion that v. 9 is a 
gloss, remarks that the verse points forward to the rejection of Ephraim 
and choice of Judah which is the climax of the Psalm (v. 67). 
(17) 
It is 
difficult to assign any historical situation to the verse. Several 
attempts have been made; the final battle of Saul on the mountains of 
Gilboa, 
(18) 
, the refusal of Israel to advance into Canaan after hearing 
the report of the spies (Num. 13-14), 
(19) 
the slackness of Ephraim in 
prosecuting the conquest of Canaan (Judg. I), 
(20) 
and the defeat at 
(16) C. H. Toy, "On the Asaph - Psalm, "JBL, 1886, pp. 73-85, Kirkpatrick, 
Op. 
ý. 
cit., p. 467, Briggs, op. cit., p. 182, Boylan, The Psalms, II9 
1924, p. 41, Kraus, Die Psalmen, (B )v 1978, P. 702. B. D. Eerdmans 
proposes that "it is a marginal note inserted by a copyist in the 
wrong place. Originally it explained v. 67 telling why Ephraim 
was rejected. " The Hebrew Book of Psalms, 1947, p. 376. He also 
raises the questions of no war being mentioned in the context and 
the fathers of v. 8 being the fathers of all Israel. Butterwieser 
transposes it to follow v. 62, The Psalms, 1938, pp. 125,147. 
(17) Kirkpatrick, op. cit., p. 467, Boylan also expresses a similar 
idea, on, cit., p. 40 Weiser too refers to Ephraim as a particularly 
telling example of the fate of clisobedietc e to God, The Psalms, (OTL), 
1962, p. CFO. 
(18) Weiser, op. cit., p. 54o. 
(I9) Barnes, op. cit., P. 376. 
(20) Kirkpatrick, op. cit., p. 467. 
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Ebenezer (I Sam. 4), 
(21) 
These proposals are not conclusive and are 
also unnecessary. It is better to understand the verse generally and, 
according to v. 57, figuratively as is suggested by Delitzsch who regards 
what is said in v. 9 of Ephraim as also true of the people in general. 
(22) 
In this case we should take vv. 9-II as a literal unit describing 
the disobedience of the people in general. and the sons of Ephraim in 
particular. This. is especially clear when we come to vv. 57-58. The 
idolatrous worship at high places cannot be limited to Ephraim. 
A word must be added here as regards the translation of the obscure 
phrase nP '*rý 'Puii), The exact meaning of ? W1 is uncertain; probably, 
according to BDB, "either handle, or be equipped with". 
(23) 
There are 
two examples of FW) used in I Chron. 12: 2 and II Chron. 17: 17. Both 
passages refer to the archers of the tribe of Benjamin. The word 'htl 
is the participle plural construct of iihi the root of which has three 
meanings : I. "to cast or to shoot" (of. Jer. 4: 29, n Aha), 2. "beguils, 
deal treacherously with", 3. "to grow loose". The)1 2r)of Ps. 78: 57 
may take either the meaning of 2 or 3, probably 2, refering to a 
treacherous bow. Hosea applies certain forms of rl/Jl to Ephraim (7: 16; 
11: 12; 12: 8). The most illuminating passage is Hos. 7: 16 where Ephraim 
is accused of turning away from Yahweh like a treacherous bow (n'2"? 
The same phrase is used in Ps. 78: 57. In order to make v. 9 parallel to 
v. 57, Briggs suggests )TA-) nwp 'J)WJ for v. 9 and supposes that Pr)'tr-7 had 
been transposed by textual error while fl'1D ')2 had been inserted by a later 
glossator. 
(24) 
There is no solid ground for this rendering neither is 
there one for Dahoodts treating '? WI) as a third person singular form with 
(21) A. F. Campbell, The Ark Narratives, 1975, pp. 212-26, and "Psalm 78: 
A Contribution to the Theology of Tenth Century Israel, " CBr, 41, 
1979, pp. 60-61. Buttenwieser has already written against taking the 
defeat at Ebenezer in I Sam. 4ff. as the historical situation of this 
psalm. : the defeat was the affair of all Israel and there is no 
specific mention of Ephraim. The transfer of power from Saul as Benjaminite, to David can hardly represent the replacement of 
Joseph - Ephraim by Judah. Furthermore, the destruction of Shiloh 
is not mentioned in I Sam. 4ff., op. cit., p. 130f. cf. The Targum 
refers to a Jewish legend which narrates the defeats of the 
Ephraimites when they left Egypt thirty years before the Exodus and 
they subsequently returned to their bondage. see J. M. Neale, The Psalms, I860, II pp. 5'f. 
(22) Delitzsch, o. cit., p. 417. 
(23) BDB, p. 676. 
(24) Briggs, op. cit., p. 192, Gunkel and Leslie also emend the text to 
read with v. 57. Leslie, op. cit., p. 135. 
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a plural noun : "The sons of Ephraim were His bowmen, His treacherous archers 
who turned tail on the day of battle. " 
(25) 
The approach of Buttenwieser 
and A. A. Anderson to regard one of the two participles as a magical 
gloss is not satisfactory. 
(26) 
We should keep both of the two verbs W)/ 
Am carrvin9'sows' (L-5). D/ifzlch o/=ert dh ap/airai4 fo keep 
'/j)--) and translate as Eerdmans does "being armeddthe text : "the two 
participial copulative forms do not stand logically in subordination 
but in coordination. " 
(28) 
Anyway, H. Junker's and J. Schildenberger's 
effort to retain the verse should be strongly supported. 
(29) 
We may 
also consider A. R. Johnson's suggestion that there is a superlative force 
in the phrase which he renders "the best equipped of bowman°. 
(30) 
} Beside the association of Josehp-Ephraim with the bow in Hos. 7: 16, 
there are other passages which tell of Ephraim as a powerful tribe (-2-7 DJ/ 
'rr n-., in Josh. 17: 17; cf. Hos. 13: I). In his analysis of the Blessing 
of Jacob (Gen. 49), which is regarded as a mixed form of the two types of 
tribal poem, the epigrammatic and the prophetic, Lindblom points out 
that the Joseph oracle (49: 23-26) clearly describes skilfulness and 
bravery in warfare as the characteristics of the tribes of Joseph. They 
had to fight against archers and they fought with valour and vigour 
(v. 24). The 'bow' of Joseph symbolizes figuratively his military force 
(cf. Hosea 1: 5; Jer. 49: 35) 
(31) 
There are also numerous passages in the 
pre-Exilic prophets which designate Israel as "Ephraim" especially in 
Hosea and Isaiah (Hos. 4: 17; 5: 3; 9, II-14; 6: 4; 10; 7: i, 8, II; 8: 9ff.; 
(25) M. Dahood, Psalms, (AB), II, 1973, P. 239. 
(26) Butterwieser, op. cit., p. 147, dropsb)-)and translate nw Tul 
"expert archers", "noted as archers". A. A. Anderson supposes that 
either I ? U1) or l 7r) is gloss, op. cit., p. 564. RSV omit 'h)I . 
(27) Eerdmans, op. cit., P. 371. 
(28) Delitzsch renders, "The sons of Ephraim, the archers armed with the 
bow", op. cit., pp. 409,417. 
(29) H. Junker, "Die Entstehungszeit des P--. 78 und des Deuternnomiums, " 
Biblica, 34,1953, pp. 490-92; J. Schildenberger, "Psalm 78 (77) 
und die Pentateuchquellen, " Lex tua Veritas, 1961, pp. 234-36. 
(30) A. R. Johnson, CPIP, p. 49. He appeals to Geseniu, s 133h and an 
example in Judg. 5: 29, "the wisest of her ladies". He also refers 
us to 0. Eissfeldt, Das Lied Moses Deuteronomium 32, I-43 und das Lehrgedicht Asauhs Psalm 7,195 , P" 27. 
(31) Joh. Lindblom, "The Political Background of the Shiloh Oracle, " 
SVT, 3,1953, p. 81. 
.f 
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9: 3,8, II, 13,16; 10: 6, II; 11: 3,8f.; 12: f., 9,15; 13: 12; 14: 9; 
Isa. 7: 2,5,9,17: 3; 28: 1; cf. Jer. 7: 15; 31: 8,17: I9). It is highly 
probable that Israel as distinct from Judah is referred to in Ps. 78: 9 
and 57. We shall return to this point later as it has a significant 
bearing upon the dating of this psalm. 
Verses 40-42 form a transition from the first recital of the 
saving deeds of Yahweh (vv. 12-16) and the rebellion of the people in 
the wilderness (vv. 17ff. ) to the second recital of further saving deeds 
(vv. 43ff. ) and greater sins of the people (vv. 56-58). This section 
begins with fill. "How often! " (v. 40) and 1.1J'I"They again and again" 
(v. 41). 
40. How often they rebelled against Him in the desert, 
and grieved Hirn in the wilderness. 
41. Again and again they tempted God, 
and provoked the Holy One of Israel. 
42. They did not remember His deed ( 11' ), 
the day when he redeemed them ( 0'7, ß) from the enemy. 
These verses sum up the rebellion in the wilderness and introduce the 
deed of Yahweh, His hand. "The day" refers back to the Exodus, the day 
of great redemption in Egypt when He worked signs and wonders. Like the 
accusation in vv. 9-II, these verses also single out the failure to 
remember God's deeds as the source of sin and are anticipatory. 
The "how often" shows that the two perfect forms should be taken. as 
frequentative. 
(32)flnn(v. 41) is the hiphil perfect of fl fl ;a "hapax 
legomenon" in the Old Testament, Emerton has studied the cognate verb 
I1 and concluded that in. the pi'el it means "to be sorry, regret, feel 
compunction, remorse" and in the hiphil "to grieve, cause to feel sorrow". 
But he further points out that ancient versions (LXX, S. Jerome) 
understands the word to mean "to provoke to anger. " 
(33) 
"The Holy One 
of Israel" is a title of Yahweh mostly found in Isaiah (II times, 1: 4; 
5: 19; 24; 10: 20; 12: 6 ; 17; 7; 29: 19; 30: II, 12,15; 31: 1; of. "The Holy 
One of Jacob" in 29: 23 and "His Holy one" in 10: 17). Outside Isaiah 
(321 David Robertson, Linguistic Evidence in Dating Early Hebrew Poetry, 
2972, p. 46, also the verbs in v. 38. 
(33) J. A. Enerton, "Notes on 3 Passages in Psalms, Book III, "JTS, 14, 
1963, P. 381. 
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it appears only seven times (II Kg. 19: 22 
// Isa. 37: 23; Pss. 71: 22; 
78: 41; 89: 18 (19J; Jer. 50: 29; 51: 5; Ezen:. 39: 7). It is ncst likely 
a title related to the cult of Jerusalem. J. Schildenberger regards 
Ps. 78 as having been influenced by the language of Isaiah in this 
respect while Johnson gives priority to the psalm. 
(3k) 
Johnson's 
view is more probable. 
b) God's Saving Acts (vv. 12-16,43-55). 
The saving acts of Yahweh are presented in two separate recitals: 
the crossing of the Sea (v. 13), the guidance in the wilderness (v. 14) 
and the provision of water (vv. 15-16) in the first, whi± the Plagues 
(vv. 43-51), wilderness protection (vv. 52-54) and the giving of land 
by driving out the nations (v. 55) in the second. In v. 12, "In the 
sight of their fathers He did marvellous things; In the land of Egypt, 
in the field of Zoan, " the . '. 51D done in Egyptrefer in passing to the 
Plagues of Egypt (vv. 43-51). Zoan is not mentioned in the Exodus 
narratives in the Pentateuch. It links v. 12 with v. 43. Another name 
for Egypt is Ham. (Ps. 78: 51; I05: 23,27; 106: 22). 
(35) 
The word Yp. 
used in connection with the crossing of the Sea is found in Exod. 14: 16; 
Neh. 9: 11 and Isa. 63: 12. In v. 15 the singular forma-)cannot be an 
adjective ofJ ban (in plural form) which does not need any intensification. 
fl 1 is rather an adverb to modify the giving of drink in abundance. 
(36) 
In the account of the plagues the introductory verse does not specify 
the reference to the pronoun 'their' in "He turned their rivers into 
blood, and their streams they could not drink' (v. 44). A. F. Campbell, 
therefore, assumes that vv. 4f-50 are foreign to the psalm. 
(37) 
His 
assumption is far-fetched and unnecessary. Buttenwieser does not have 
the problem when he translates v. 43 as "How he displayed his portents to 
the Egyptians" 
(38) 
We should, however, consider these verses to be an 
updated version of a hymnic tradition of a similar recitation of the 
(34) J. Schildenberger, or. cit., pp. 232 if. A. R. Johnson, CPIP , 1979, 
pp. 26-30. See also N. Snaith, The Distinctive Ideas of the Old 
Testament, 1944, p. 54. 
(35) Ham is the name of a son of Noah (Gen. 5: 32 and the ancestor of Egypt (Gen. 10: 6-20). 
(36) Delitzsch, op. cit. , p. 419. Dahood takesjllbi1J as paralleled to 
and unnecessarily translates it "wasteland". 
(37) Campbell, "Psalm 78. A Contribution to the Theology of Tenth Century 
Israel, " CBQ, 1979, P. 56. 
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mighty acts of Yahweh, which is handed down by oral recital as the 
psalmist already outlined in vv. 3-6. 
(39) 
We shall devote more space 
to the issues of the Plagues traditions in Ch. 4. Here it is sufficient 
to observe the technique of presenting the plagues in a culminative_ rw/ 
way, from the minor plagues which presumabl/ failed to change Pharoah's ' 
decision to the destruction of the firstborn. Yahweh attacked the very 
lives of the Egyptians, n'»X manti which literally means "the beginning 
of strength" or "firstlings of strength", a phrase which applies to the 
firstborn sons in Gen. 49: 3; Deut. 2I: 17 and Ps. 105: 36. Its parallel 
to i; makes its meaning clear, the firstborn of the Egyptians. 
By these plagues Yahweh secured a release of the people. He led 
forth His people like sheep (v. 52) and guided them in security 
(40) 
that 
they did not fear (v. 53 a). Israel did not fear while in contrast 
Egyptians were seized with panic (Exod. 14: 13; 24). The psalm contrasts 
the state of Israel with that of the enemies whom Yahweh overwhelmed by 
the sea (v. 53b). Then the psalmist continues (vv. 54-55) 
54. He brought them to His holy border, 
the mountain that His right hand had won. 
55. He drove out nations before them. 
and apportioned them as an inheritance, 
settled His tribes in their tents. 
)OP>11a' literally means "to the border of His holiness". LXX has "the 
.2 .2 mountain of His ' and the Vulgate renders "None ". 
The Hebrew phase is the only occurrence in the Old Testament. nih 
is used in a metaphorical sense of obtaining by conquest (Isa. II: II). 
In v. 55 God is described to have driven out or dispossessed the nations 
and allotted the land of the nations to Israel by measured portion. 
(4I) 
(38) Buttenwieser, op. cit., p. 124. 
(39) On the source of the review of the past, Buttenwieser, op. cit., 
PP. 139-144. Campbell suggests that Ps. 78 was composed before the 
Pentateuchal selection and sequence had become traditional, OD. citt 
p. 69. J. W. Rogerson and J. W. M ay find ptrf signs of independence in Ps. 78 when compared with the traditions in Exodus, on. cit., p. 147. Schildenberger is of the opinion that Ps. 78 is to be associated 
with the J tradition. 
(40) LXX has "in hope". 
(41) f. JQ h. z7: I; 23; 4. Ps. . 80: 8-9 r9-I07. See Joh. ndblom, "Lot-casting in ý he Old fiestament, " VT, 12,972, pp. IA1178. 
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The difficulty in these verses is the exact reference of "', l3 - -I, -) and 51: 7a 
IW-rp . The translation of A. R. Johnson 
helps to sum up the view taken 
by most scholars : 
He brought them to His own holy territory, 
the hill-country which His right sand had won. 
(Lf2) 
It is the hill country of Canaan, a mountainous land, the holy land, which 
is meant here. 
(43) 
The recital of the saving deeds of God ends at the 
conquest and the settlement of the tribes. 
C. Sin and Punishment (w. 17-37,56-67) 
The response to Yahweh's mighty acts of salvation is the repeated 
rebellion of the people. It was true then in the desert (vv. 17-29) and 
it was much worse after the settlement (vv. 56-58). Both of these 
sectionsmake it clear that the people's sin is directed to the God 
Most High (v. 17: 11'>y , v. 35: jJ'>Y T, v. 56: 11'>y D', 7,, \' .) i'>y is an 
appellation given to Yahweh in the Psalms, especially in the Asaphite 
Psalms (Pss. 50: 14; 73: 11; 77: 10 [II) ; 78: 17,35,56; 82: 6; 83: 19). 
It is closely connected with Jerusalem (Gen. 14: 18,19,20,22; Ps. 89: 27 
[28); Isa. 14-14; Lam. 3: 35,38 etc. ). The use of the title implies 
the Jerusalem setting of this psalm. In v. 17 and v. 56. 'The Most High' 
is probably a contrast to the rebellious people. Later in the next 
section on forgiveness and hope we shall see that Most High God is 
understood to be the compassionate God who takes into account man's 
weaknesses. It is also this God who chooses David and Zion. 
(42) A. R. Johnson, CPIP, 1979, P. 59. 
(43) This view is taken by Kirkpatrick, B. Duhm, Briggs, Leslie, Kissane, 
Weiser, Mc-Cullough, G. W. Anderson, Buttenwieser, and A. A. Anderson. 
Gunkel is in favour of Mt. Ephraim, as is A. F. Campbell, Ewald of 
Shiloh, Kraus of Zion. These latter scholars, however, all understand 
the reference of the verse to the land of Canaan, though they specify 
the location. But Oesterley and recently Freedman and Cross argue 
for Mt. Sinai. Freedman and Cross is of the opinion that Exod. 15: 13, 
16,17 which are similar in ideas and terminology with Ps. 78: 52-55 
speak of "holy habitation", a wilderness sanctuary, Cross, CMHE 
p. 125. n. 41; Cross and Freedman, "The Song of Miriam, " JNFS, 
14,1955, P. 248, n. 42. Freedman analyses Ps. 78: 52-55 that the r first two verses narrate the Exodus and drowning of the Egyptian the 5f 
last one conquest, and, therefore, v. 54 tells about the wandering r+ 
and the sojourn at Mt. Sinai. "Early Israelite History in the Light 
of Early Israelite Poetry, " Unity and Diversity, 1975, p. 8. His 
argument is not convincing. We shall discuss these verses in Ch. 4. 
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)zoI'tin v. 17 is a hiphil imperfect third person plural derived from 
s vl which means to add and to increase. It is followed by the 
infinitive«in5; the translation must, therefore, carry the meaning 
"they went on further to sin" (eg. BDB). we understand the verse as 
"they continued to sin more against Him" which also takes into 
consideration the word T>>'. The question, however, is which sin is 
meant here that the people continued to commit. Coats presumeSthat 
v. 17 refers to a tradition of rebellion at the springs. 
(44) 
A. F. Campbell suggests that the sin of v. 9 is referred to. 
(45) 
Most probably the psalmist is thinking of the sinful tendency and state 
of the people who kept on sinning even from the time of the Wilderness. 
The rootsin. a(v. 17, to rebel) and , ')oJ(v. 18, to test or tempt) recur 
like a refrain at the beginning of each section (every 8 or 16 verses) 
of the psalm (vv. 17,18,40,41,56). Kirkpatrick remarks that "the 
two words sum up Israel's behaviour: they rebelled against God by constant 
disobedience to His revealed will; they tempted Him, by sceptical, doubts 
that He should prove His power. " 
() 
Verses 18-20 illustrate the doubt 
and scepticism vividly; "Can God spread a table in the wilderness? ", "Can 
He provide meat for His people? " Eerdmans treats this as the psalmist's 
charge of the people's "secret intention of embarrassing God" 
(47). 
At least we perceive the seriousness of these questions as the people's 
intention to test God : "They put God to the test in their hearts 
to ask food for their desire (riUJD' ý )" (v. 18). They so 
, 32ke 
against God 
We find examples of -D ID-1 in the meaning of 'insulting' in 
Ps. 50: 20; Nun. 12: 1,8 and Job. 19: 18. 
(48) 
These examples are used 
in human relationship while Ps. 78 applies the meaning to human-Divine 
encounter. 
So when God heard the inten'ed insult He was enraged. His anger is 4 
portrayed metaphorically as a kindled fire in v. 21. We can find-the 
same parallel in Num. II. This wrath is all because of Israel's 
disbelief and distrust in God and His salvation. (v. 22). Being faithful 
to (3 and trust in (: z nci) God and His saving power involve the 
(44) Coats, Rebellion in the Wilderness, 1968, pp. 2II-I2. 
(45) A. F. Campbell, op. cit., 2979, P. 54. Briggs, op. cit., p. 184. 
(46) Kirkpatrick, on` t., p. 468. 
(47) Eerdmans, op. cit., P. 377.. 
(48) Buttenwieser, op. cit., p. 145. "They affronted God. " 
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whole person. von Rad defines )'hX, ) as "to make oneself secure in Yahweh. " 
(49) 
This faithfulness includes obedience to God's commandment and His 
covenant. f7ä2 is a synonym of Israel's term for faith. 
(50) 
Verse 23 is better rendered with "Yet .... " because despite Israel's 
lack of faith and God's response in wrath, God gave the people food 
according to what they desired. He opened the doors of heaven 
()'MO a phrase found only here in the Old Testament (cf. Gen. 28: 17, 
p'11V)f -iy 9; Gen. 7: 11; Mä1.3: I0,4M A3-d, \'; II Kg. 7: 2, ß'iH11 07)a', and 
rained (-)Vb11 cf. Exod. 16: 4) manna and bread of the mighty ones (D111.3N 
cf. I Sam. 21: 7; Job. 24: 22; 34: 20; _3yY' 7's)'Ps. 132: 2,5; Isa. 
49: 26; 
60: 26; 7'\5LU' 1'JX, Isa. 1: 24). D1'7'1\ should not be understood to 
mean "the angels" 
(51) 
The language of vv. 26-31 resembles by and large 
that of the description of the sending of quails in Num. II: 3Iff. The 
words pl-7p and 1h'n refer probably to the south-eastern wind; they are 
separated for poetical reasons (Num. II: 31 ? Di n)l). 
(52) 
In v. 31 '7)11.2 
is the plural construct of inn i, young men, rather than "chosen ones". 
Their young men were killed by Yahweh. Both Di Wb and5) )W' ' 1nnr are signs 
of health and strength of the people. A good parallel is found in 
Deut. 32: i5, when Israel waxed fat and grew thick she forsook God, the 
Rock of her salvation. Ps. 78: 35 conveys the same accusation that the 
God rebelled against is their Rock, their Saviour, the Most High God. 
Johnson draws our attention to the 'tents' ( llL) 'W)J) in Ps. 78: 31. 
He compares it with the same plural form of 1 in Ps. 132: 5,7 and 
concludes that it refers to the 'dwelling' of Yahweh in the midst of 
the people in the wilderness. Here the punishing character of Yahweh's 
presence is referred to. 
(53) 
Verses 32-37 sum up in general terms the'sin and punishment which 
are presented in concrete events in vv. 17-31. The chastisements failed 
(49) H. W. Robinson, Inspiration and Rebellion in the Old Testament, 1946, 
p. 266. 
(50) von Rad, Old Testament Theology, I, 1965, p. M. 
(51) Oesterley, A Fresh Approach to the Psalms, 1937, pp. 280-81, reasons 
that in Ps. I05; 0, the 'bread of heaven' refers to the food of the 
angels too because heaven is the dwelling place of the angels. This 
can best be taken as an interpretation of traditions preserved in 
Targum of. Cohen, The Psalms, 1945, p. 252. 
(52) Kirkpatrick, p. 470, Briggs, p. 185, Gunkel, p. 344, AA. Anderson 
(to be cont'd) 
30 
to renew the people, they sinned further. The repetition of rebellion 
and the stubborn nature of the fathers are seen in the phraseMXI -Jý-3. 
and in the question of Moses raised in Num. 14: II, fl3j7 nm 'J. Yv' , 77X. 
Once again the psalmist pauses and reflects upon the reason for the 
people's sin; "they were not faithful ( WAS))) in his wonderful works 
() 'i '7DJ )" (Y. 32). The result is then clear (v. 33). 
"So He put an end to their days like a breath, And to their years 
in sudden terror". >3, l basically means "breath" or "vai r", a 
favourite word of Koheleth who uses it to convey the notion of "vanity" 
and "emptiness". The word for sudden terror is jl5+'7j , perhaps a 
word play on 5ß, -7 . LXX and Vulgate have "with speed" and "in haste" 
which probably refer to sudden judgment. 
(54) 
A. A. Anderson supposes 
that v. 33 may allude to "the eternal destruction of the wilderness gen- 
eration (Num. 14: 22f. ). " 
X55) 
But. the psalmist is not so specified 
at this point to substantiate such a supposition. A general understanding 
of punishment is probably meant here. The verse represents at most a 
summary statement of several occasions. The other occurrences of , 7577_2 
is in Lev. 26: 16; Jer. 15: 8; Isa. 65: 23, the idea of a sudden terror 
and ruin or an absence of such terrifying scene-is to be read in these 
passages. The subsequence verse in Ps. 78: 34 makes plain the 
destruction of the people, when ( 1, X') Yahweh slew them and such-a 
punishment exerted an influence on the people who returned to Him and 
they remembered again that God was their rock, the Most High was their 
redeemer (v. 35, cf. on God as rock of the people, Deut. 32: 4,13,15, 
i8,30,31.37). 
(57) 
Yet their return is but a sin of self-deception because they only 
flattered God with their mouth and lied to Him. Their return did not 
(525 p. 568. is better rendered "from" in v. 26: "He let loose the 
east wind from heaven", see J. H. Patons, Canaanite Patons, Canaanite 
Parallels The Book of Psalms, 1944, p. 34. 
(53) Johnson, CPIP, p. 68. The other affinities between the two psalms 
are D'I' : 3. X in Ps . 78 and spy' in Ps. 132: 2,5 and "David thy 
servant" in 78: 70 and 132: 10. Cross understands n)J ->Wtj as the 'tent shrine', the temple in archaic contexts CMHE, p. 97. 
(54) J. M. Neale, op. cit., II, p. 558, cf. Boylan, op. cit., II, p. 39. 
(55) A. A. Anderson, op. cit., II, p. 569 cf. Kirkpatrick, op. cit., p. 471. 
(56) NEB repoints DH to 0'1. ý (their creator) which is not necessary when 
the original word is clear enough. 
(57) on the meaning of1l3 meaning "true", "sure", see Buttenwieser, ot. cit, 
p. 145. 
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represent conversion or change of heart. It is a bhort lived outward 
act (cf. Hos. 6: 4) or it is an insincere lip-service. The deceitfulness 
of Ephraim (ýflnn/. rte) is well recognized by Hosea (7: 13,12: 1 (2J; 
cf. 13: 1). The psalmist, knowing so well of his people, reasserts 
that their sinfulness is due to their not standing firm (v. 37) 
For their heart was not steadfast ( 1)-))) 
(57) 
And. they were not faithful to His covenant. 
When we come to vv. 56-67 we at once realize the similarities 
between these verse and vv. 17-37. As we have mentioned, the psalmist 
asserts that rebellion and putting God to test are the sins of the 
people. The God the people rebelled against is the Most High God. 
(vv. 17,56). Here the psalmist adds that the people did not keep God's 
testimonies ()ybul ,> Vn1-7Y) (cf. II Kg. 23: 3). This reminds us of the 
n ß-1y and , »in which God established in Israel in v. 5. n1 ?y recalls the ý 
covenant obligation and the Heilsgeschichte. 
(58) 
The psalmist specifies 
the sinful deeds of the people, by recalling the admonition in vv. 6-8 
that the making known of the commandments and historical traditions 
may keep the people from following their fathers (nn)-iS: ) )', )' X7). Here 
in v. 57 the people turned away, acted faithlessly and dealt deceitfully 
()iar') 
, cf. Hos. 
6: 7) like their fathers (Dnlý, ýý, v. 57). They 
changed ()-; )DM) like a treacherous bow (W)n n1Up--:, )(v. 57b). 
(59) 
The image of a treacherous, perverse, crooked or twisted (LXX) bow 
illustrates the disappointment to its owner as a result of its slackness 
and missing of the aim when it is used. The psalmist further introduce 
the sin of idolatrous worship, worship at n) and worship of image 
(v. 58). This reflects the adoption of syncretistic cult and Canaanite 
idolatry (Deut. 32: 16,21). The failure to remember what He has done 
in the past led to idolatry. Deut. 7: 18f help to illustrate this point 
clearly. Idols provoked God to great P. nger (v. 58, VY) /, YJ p ). 
It is not known whatjVh--: ireally refers to. The usual translation 
is "high places", artificial or natural elevation used far cultic 
purposes. The word finds expression in several instances in the 
(58) A. A. Anderson, op. cit., p. 574. 
(59) On the general meaning of ID, -) "to turn", to be changed or "to be transformed" see Buttenwieser, op. cit., p. 146. 
32 
Hezekiah-Josiah's reform, after the fall of the Northern Kingdom (II Kg. 
17: 9-12; 18: 4; 21: 3-5; 23: 4-25 etc. ) 
(60) 
Probably it denotes some kind 
of platform for cultic use, its association with Canaanite cult practice 
leads to condemnation from the prophets as well (Hos. 10: 8; Amos 7: 9; 
Jer. 7: 31; 17: 3; 26: 18; Ezek. 16: 16; 20: 29 etc. ). 
When God heard their idolatrous cult He was angry. He utterly 
rejected Israel and forsook His dwelling place at Shiloh (w. 59-60) 
The same construction of v. 21 (inyn'J Mill Yktw) appears again in v. 59 
( "7aYJ)' I a'n5\' Ypu) only that this time in the latter case the consequence 
is far more serious. He utterly rejected Israel. 
(62) 
The rejection 
of the people and God's dwelling place at Shiloh is of great national 
rather than local significance. 
(62) 
Verses 60-61 exhibit the capture of the Ark as it is recounted in 
I Sam. 4. The Ark is not mentioned by name, but is referred to by Y -v 
andplXDJ)which are terms used in Ps. 96: 6. Ps. 96 and Ps. 105, in both 
of which is the word YY found, are cited in I Chron. 16 in the 
occasion when the translation of the Ark to Zion is celebrated. The word 
IY is used in Ps. 132: 8 together with jºix . Therefore, it is 
most probablt that the Ark is alluded to in Ps. 78: 61. 
(63) 
This 
supposition is generally accepted as the event at Shiloh is underAtood 
(60) A. A. Anderson on. cit., p. 574, R. E. Elements, Old Testament 
Theology, 197A. Albright puts forward his findings at , -), b: 2 does 
not always imply an elevation, it can be found at the bottom of a 
valley (Jer. 32: 34), at the Temple of Jerusalem (II Kg. 23: 8). "The 
High Place in Ancient Palestine, " SVT, 4,1956, pp. 242-58. cf. R. 
de Vaux, AI, 1961, pp. 284-8 : There is a full treatment of the 
meaning of, 7h n by P. H. Vaughan, The Meaning of 'bämä' in the Old 
Evidence, 
(61) Both M. Dahood and David Freedman treat `1. ß'b as a divine epithet, the 
Almighty, (Freedman) or the Grand One (Dahood). Freedman comments 
that "if the poet had wished to express the idea "He utterly rejected", 
the normal method of doing so was at hand in the infinitive absolute 
construction : of. Jer. 14: 19, Lam. 5: 22. "Furthermore the verb 
a . Nb l comes from D. 'b which occurs more than 70 times in the Hebrew Bible, but "it is never used with T>)i elsewhere, or in 
fact with any other adverb" D. N. Freedman, "God Almighty in Psalm 
78: 59, " Biblica, 54,1973, D. 268. Dahood gives as a second example 
Ps. 46: 2, on, cit. , p. 246. But the adverb '7 A'h brings out the 
seriousness and firmness of God's decision. It is also necessary to 
assert such an emphasis if the destruction of the Northern Kingdom 
is meant by the rejection. 
(6 2) G. W. Anderson, The History and Religion of Israel, 1966, p. 69. 
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to be that of the capture of the Ark. The only explicit and strong 
objection to this supposition is raised by Buttenwieser who is in favour 
of taking ir» Dr) and TY to refer to the 'sanctuary'. He argues 
that the "their strength" found in Ezek. 24: 2I is descriptive of Yahweh's 
Temple of Jerusalem. `"') The support for his argument is weak. His 
position is governed by his observation, perhaps a correct one, that 
Shiloh was not destroyed concomitantly with the defeat by the Philistine. 
The destruction of Shiloh is a later event which Jeremiah couples with 
the deportation of Ephraimites (Ser. 7: 12-15). He, dating the psalm 
after the fall of the Northern Kingdom and the deliverance of Judah and 
Jerusalem from Sennacherib in 701 B. C., does not accept the allusion to 
Shiloh in I Sam. 4. He assumes that Ps. 78 refers to the destruction 
of Shiloh known to Jeremiah. 
But Ps. 78 does not tell us about the destruction of Shiloh, but 
about the rejection of Shiloh as the dwelling place of God (v. 60) : 
60. He forsook the dwelling place (/ 1rn) at Shiloh, 
the tent ( . fl') where He dwelt among men. 
(65 
Only Jeremiah recalls the destruction of Shiloh which was still laid 
waste in his day (Jer. 7: 12; 26: 6). Recent archaeological evidence 
indicates that Shiloh was destroyed not by the Philistines in the 
battle described in I Sam. 4 after 1051 B. C. , 
(66) 
but in the first part 
of the 6th B. C. 
(67) 
The city of Shiloh was still in existence in I Kg. II. 
An indication of its destruction is given in Jer. 41: 4. It is true that 
the Ark did not return to Shiloh after its capture by the Philistines 
(I Sam. 6: I2-15, II Sam. 6: 10). This was a great blow to Shiloh as a 
cult centre, J ýWh and `>Cl' of Yahweh. 
(63) Henton Davis, "The Ark in the Psalms, " in Promise and Fulfilment, 
ed. F. F. Bruce, 1963, pp. 51-61. 
(64) Buttenwieser, op. cit., p. 132. He also accept LXX to read as the 
pronominal suffix : "their strength" and "their glory". 
(65) NEB accepts LXX to read ): q for MT );? W ; "He forsook his home at Shiloh, the tabernacle in which he dwelt among men. " 
(66) A date assumed by John Bright in his commentary, Jeremiah, (AB), 
19651 p. 56 and defended by J. Day, "The Destruction of the Shiloh Sanctuary and Jeremiah VII I2,14, " SVT, 30,1979, pp. 87-94. 
(67) Buhl and Niels n, Shiloh, 1969, p. 62. cf. R. A. Pearce, "Shiloh 
and Jer. VII It, 14 -115111 VT, 23,1973, pp. 105-8. 
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Though we do not accept Buttenwieser's exclusion of any allusion 
to the Ark in Ps. 78: 61, we can still see the psalmist's intention of 
citing the sanctuary of Shiloh and reading into the verses the 
contemporary situation. The wordýT)"N'DO for "glory and beauty" is used 
in Isa. 28: 1-6 to contrast the fading beauty of Ephraim with the coming 
beauty of Yahweh to the people. The splend r of Israel ( 5ý'ýa» nýa'Dn) , ýýI 
and Yahweh's foststool are objects of God's anger in 
Lam. 2: 1. The sanctuary is also described by , "1), NDn in Isa. 60: 7; 
63: 5; 64: I0. The psalmist may well narrate the captivity of the Ark 
( )x Y) as well as the sanctuary or even the people of Ephraim 
( ). n-)x-nn ). Verses 62-64 illustrate the captivity of the people. 
(68) 
62. He gave His people over ( -). V'1) to the sword, 
and was enraged against His inheritance. 
63. Fire devoured their young men, 
1- and thi, er maidens could not celebrate. 
64. Their priests fell by the sword, 
and their widows could not mourn. 
These verses tell the story in I Sam. 4 which relates the death of Eli's 
two sons and the distress of their widows. The picture presented in this 
psalm is of national significance, concerned with the whole people, 
Yahweh utterly rejected His people and His inheritance (v. 62). Young 
men and priests fell by the sword while maidens and widows could not 
lament for them. Buttenwieser rightly understands the verses as 
describing the fall of the Northern Kingdom and he recalls similar 
description relative to the destruction of Jerusalem over a century ) later (Jer. 16; 5-9; Lars. 2: 3,20-21 cf. Isa. 9: 8-17 [7-16 
,7). 
(68) - zj'1 comes from '1)0 which originally means to shut. Here the 
meaning of "to deliver up" derives from "to leave no other opening 
for one. " BDB, p. 689. U. N'in v. 63 is a figurative description of 
the disaster of war, Num. 21: 28; Amos I: 4,7, I0,12. NEB changes 
the third person plural pronominal suffix of "their young men", 
"their maidens" "their priest", "their widows" into third person 
singular pronominal suffix "his". )yýý,? ( y»n ) in v. 63 is emended 
by NEB with LXX to")55'n ( »>' ): "and his maidens could raise no 
lament for them. " 
(69) Buttenwieser, op. cit., p. 133. 
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d. Forgiveness and Restoration (w. 33-39,65-72) 
Punishment is not the aim nor the last word of Yahweh's dealing 
with Israel. Sin has to be punished but behind the divine judgment 
there is always forgiveness and a new hope. Actually in both of the 
two recitals of Ps. 78, the conclusion signifies a new beginning. We 
start with the two great verses of affirmation of God's compassion 
(vv. 38-39). (70) 
38. Yet He, being compassionate (w n-) ) forgave their 
iniquity and did not destroy them, 
Time and again He restrained His anger, 
and did not wholly arouse His wrath, 
39. He remembered that they were but flesh, 
a passing wind that does not return. 
The use of the personal pronoun 'He' ( N/, 7) functions to contrast the 
sinfulness of the people and Yahweh's being primarily compassionate 
towards His people. pJn -) reminds us of the cultic formula, JU 11 Din"] 
(Exod. 34: 6 - Ps. 86: 15; Ps. 103: 8) andoiMl ')Jn (II Chron. 30: 9; Neh. 9: 17, 
31; Pss. III: 4; II: 4; 145: 8; Joel 2: 13, John 4: 2). 
(71) 
The formula is 
associated with covenant, law and forgiveness. Exod. 34: 6-7 is a good 
example : "Yahweh, Yahweh, a God compassionate and gracious ())JAI DIfl? 
slow to anger, and abounding in steadfast love and faithfulness 
( jib X1 TDn 3-)) 
...... 
forgive iniquity ( ))Y ) rebellion (Y UjD ) 
and sin (f xtin ). " The word -) .PD, meaning "to cover", in Ps . 78: 38 
is a technical term used mostly by P in connection with sin offering or 
with making atonement by a priest (Exod. 30: 10,15,16; Lev. 4: 20,26, 
31,35 etc. ). Ps. 78: 38 is singled out for recitation in the Jewish 
liturgy for inclusion in the evening and afternoon services of the Day of 
Atonement. The verse is also used before 1ý in both the evening and 
(70) NM unnecessarily changes D)n-) to IV2nl and transposes it to follow 
11'nU' 't': "Yet he wiped out their guilt, and did not smother his 
own natural affection. " A. R. Johnson pointing to nil as a feminine 
noun and, linking this verse with v. 8 renders : "The spirit (n)'7) 
of that which departeth and returneth not" CPIP, p. 55. 
(71) On on-) as a basic metaphor of divine compassion derived from womb imagery, see "The Nature of God in the Oldgestament; " by P. Trible 
IDB, Suppl., p. 368. 
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morning worship in weekdays, Sabbath, Passover and Tabernacles. Liebreieh 
therefore speaks of the liturgical appropriateness of the verse. 
02) 
The verse will remind the worshippers, ancient and contemporary, of the 
compassionate nature of Yahweh who even considers man's we.; knesses which 
Bore summned up by the word "flesh"denoting the frailty of human nature 
and the word "wind" 
(73) 
which "symbolizes the transitoriness of human 
life" . 
(74) 
The compassion and forgiving character of Yahweh are best 
illustrated in the concluding verses of the second recital. After 
Yahweh delivered up His people to the enemy, His Ark to captivity, 
His sanctuary to destruction, young men and priests to the sword and 
maidens and widows in great distress, one may desparately look in vain 
for the saving, deeds of Yahweh. He seemed to be unconcerned, or at 
least inactive and unmoved by the great catastrophe which fell upon the 
people. Verses 65-67 denote a new beginning. God proceeded to perform 
new saving deeds. 
(75) 
A daring, but vivid, picture is adopted by the 
psalmist who portrays God coming to the rescue. He woke up from sleep 
as though His former inactivity was due to his taking a rest : 
(76) 
65. Then the Lord awoke as He had slept, 
like a warrior shouted heartily after wine, 
(72) L. J. Liebreich, "The Liturgical Use of Psalm 78: 38, "Studies and 
Essays in Honour of Abraham A. Neuman, 1962, pp. 36 5-7. 
(73) The use of 'wind' in v. 39 does not imp]. destruction or violence 
as in some cases Prov. 27: 16; Ps. 55: 8 L 9J; Isa. 7: 2; 32: 2; 
Ezek. 17: 10; 19: I2 see N. H. Snaith, The Distinctive Ideas of the Old 
Testament, p. 145. 
(74) Kirkpatrick, op. cit., p. 472. 
(75) A. Weiser, op. cit., p. 542. 
(76) The image of sleeping is applied to Yahweh also in Pss. 44: 23 [24J; 
I2I: 4. In the first example, the psalmist cries for God's 
help in distress. A. A. Anderson describes the cry as a cry of 
bewilderment in a puzzling crisis, op. cit., p. 345. In Ps. I2I: 4 
the psalmist believes that God-neither slumbers nor sleeps. Here God's 
activity after a period of silence and inactivity is vividly 
described as waking from sleep. The second half of v. 65 is 
difficult. "P )limb is traditionally taken as "shouted by reason of wine" 
assuming a hithpoel of the root l. l-) "to give a ringing cry" see 
AV, RV, RSV, Delitzsch, Kirkpatrick, Eerdmans, Barnes, Cheyne 
("Shouts from wine") and Oesterley. BDB gives another root 
"to overcome" which occurs in Arabic, but not in Hebrew. LXX, T. 
(to be cont'd) 
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66. And He smote His enemies back, 
and gave them a perpetual reproach. 
67. He rejected the tent of Joseph, 
and did not choose the tribe of Ephraim. 
These verses imply the hope that the people could be restored, God came 
to their rescue after a period of inactivity. He regarded their enemies as 
His enemies. Verse 66 seems to fashioned after the defeat of the 
Philistines in I Sam. 5: 6ff. Delitzsch thinks that this verse in the 
psalm "embraces all the victories gained by Israel in the time of Samuel, 
Saul and David, from I Sam. v. onwards and still later. " 
(77) 
The issue 
is the identification of the enemy. - If one accept the rejection of Shiloh 
and the captivity of the Ark to be alluded to I Sam. 4, then the enemy is 
(76) and Vul("Crapulatus a vinc") seem to presuppose the meaning of "to 
overcome"; hence the translation of Kissane, Buttenwieser etc. 
Gunkel suggests emendation, a hithpoel from nb-7 : Db)l114 , "who 
raised up", a hapax. T. H. Robinson proposeE TV vnh "rousing himself, 
(quoted by Oesterley) Dahood derives the meaning "to find refuge, 
to rest" from the root In in Pss. 32: 7; 63: 8; Isa. 43: 14 and 
translates 111, b as "after wine" with examples of I'h meaning 
"after" in I Kg. 8: 54+; Jer. 31: 13; Hos. 6: 2; 7: 5, op. cit., P. 193. 
Most modern translators use different English word to render the 
phrase : NEB, "heated with wine"; NIV, "makes from the stupor of 
wine"; NZW, "overcome with wine"; Moffatt, "wide with wine"; 
Leslie, "exhilarated with wine"; A. A. Anderson, "stimulated by 
wine. " A. R. Johnson, "made drowsy with wine" (CPIP, p. 60) and 
Ackroyd, "sobering up from wine ", IBP, p. 128. The issue really 
is whether the second half of v. 65 is connected with the idea of 
being inactive or the idea of waking up. If the metaphor depicts 
the former than the understanding of a warrior made inactive (i. e. 
"overcome" from 1.11 because of wine is more appropriate. But if 
it intends to show that Yahweh as a warrior was excited by wine, then 
the reflexive form of 13-1 makes more sense. I adopt this latter 
understand and follow Delitzsch's understanding of the Hithpoel of 
'y-1, "to shout most heartily, after the analogy of the reflexives, 
131NAh ? -rum, yy )-nnfl . The word -vn-. ý in v. 
66 also presents 
some problems. Generally, it is rendered "backward", "from behind" 
"while .... fleeing" 
(RV; AV, Kirkpatrick, Briggs, Kissane, NEB, 
NT'1 etc. ). Some understand it as substantive, meaning "the back", 
"the hinder parts" (Kittel, Gunkel, Bentzen, Leslie, etc. ). RSV's 
translation, "he put his adversaries to rout", gains support from 
NIV ("He beat back his enemies") and A. R. Johnson, who is-not convinced 
of taking -)In N to mean "the back" ("He beat His enemies back", CPIP, 
p. 61). Buttenwieser gives reason for his following RSV: ')In in the 
singular is "used throughout as an adverbial accusative only, or with 
prepositions when it is likewise a mere adverbial phrase". Only the 
plural D'l)nX with either a pronominal suffix or followed by a 
genitive is to mean "the back". He suggests with examples (Ps. 44: I2/ 
II/; Lam. 1: 13) the meaning "to beat or drive back" or "to put to 
rout", op. cit., p. 147. 
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certainly the Philistines. But even so a later date is not impossible 
because the Philistines had wars with Israel through the period of 
Samuel, Saul, David and even at the time of Hezekiah who smote the 
Philistines as far as Gaza (II Kg. 18: 8). The other possibility is to 
see in the allusion to the Shiloh event a reflection of contemporary 
happenings. Yahweh was angry with the rebellion of Northern Israel that 
He delivered to the Assyrians the sanctuaries of the North, the people 
and the priests. He was enraged with His inheritance (v. 62) because of 
their high places and image-worship (v. 58). He utterly rejected them. 
The magnitude of the catastrophe goes beyond the capture of the Ark and 
the defeat in one or two battles (I Sam. 4). Only the fall of the 
Northern Kingdom can match such a depiction of a disastrous situation. 
The Assyrian did not merely bring about the destruction of the North 
but also threatened the security of Judah and Jerusalem. The pressing 
issue post questions of the inactivity of Yahweh and His permission for 
the Assurian siege: of Jerusalem. The daring metaphor expresses the 
sudden transition from a period when Yahweh seemed to be sleeping to one 
in which Yahweh triuphantly defended His people. 
(78) 
It makes much more 
sense when seen in the context of the miraculous deliverance of Judah 
and Jerusalem from Sennacherbi in 701 B. C. 
Verse 67 is, therefore, not out of place, but it represent a 
statement of reality that though Yahweh came to their rescue, the 
situation of the North cannot be averted. The punishment is virtually 
utter rejection. 
(79) 
However, the hope of restoration lies in Yahweh's 
election of Judah, David and the Temple of Zion (vv. 68-72). 
(80) 
(77) Delitzsch, op. cit., p. 430. 
(78) Kirkpatrick, op. cit., p. 477. 
(79) Divine rejection of Israel in II Kg. 17: 20 and of Judah and 
Jerusalem in II Kg. 23: 26-27; cf. Jer. 7: 29. Wolff in Joel and Amos (Herrn), 1977, p. 262, puts forward : "Divine rejection is the 
reaction of Yahweh to having been rejected by men (I Sam. 15: 23; 
Hos. 4: 6). The Prophetic language of rejection continues to exert 
influence in the Deuteronomistic History. " 
(80) D')j-)of v. 69 is the plural of on meaning "heights". It can also 
be a qal participle plural of a) -'. n 5IY in v. 71 is a qal 
participle feminine plural of >y which means "ewes", BDB, e. g. 
Gen. 33: 13, I Sam. 6: 7,10. In Isa. 40: 11 it is used as a figure 
of returning Exiles. NEB omits "and Israel His inheritance in v. 71. 
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68. "But He chose (7 nß'1) the tribe of Judah, 
mount Zion, which He loved (2 )1 \ ). 
69. He built His sanctuary ( )w)ip. b) like the heights of heaven, 
like the earth which He established forever. 
70. He chose (-)n-: Ill) David His servant (1r )Y ), 
and took him from the sheepfolds. 
71. From following the ewes He brought him to 
shepherd Jacob His people, 
and Israel His inheritance. 
72. He tended them according to the integrity of his heart, 
and guided them by his skilful hands. 
Verse 68 is to be contrasted with v. 67a. Yahweh rejected the house 
of Joseph 
(81) 
but elected the tribe of Judah. This can hardly be a 
psalm used to antagonize or alienate the Northern Kingdom. The psalmist, 
on the contrary, intended to bring the whole people of Israel together, 
to unite them under the leadership of the house of David. Yahweh's 
love for Zion and His Temple () W-7? )J) which was enduring like the high 
heavens and firm as the earth speak against any experience of the fall 
of Jerusalem. Instead we-can sense the rise of the belief in the 
inviolability of Zion as a result of the miraclous escape of Jerusalem 
from Assyrian invasion, reinforced by the destruction of Samaria. 
Hezekiah-Josiah's reform would provide the Sitz-im-Leben of the psalm. 
The condemnation of high places and image worship bears out the records 
of the reforms : II Kg. I8: 4,22; (II Chron. 29: 4-16; 30: 1,6-I2; 31: 1); 
II Kg. 22-23. Israelites were not excluded but they are among the 
congregation since Israel/Jacob are used to designate the people who are 
described to be under David's rule. Here David represents the ruling 
Davidic. king. David is the example of faithfulness in serving God 
(I Kg- 15: 3,21; II Kg. 14: 3). He rules according to an upright heart 
(Ps. 27: 3; 64: 4; of. I Kg. 9: 4) and skilfulness of his hands (I Sam. 16: 16, 
(81) Joseph in the Psalms 77: 16; 78: 67,80: 2-3; 81: 6; I05: 17, only in the 
last case is the story of Joseph referred to. For the history of 
the tribes see C. H. J. de Geus, The Tribes of Israel, 1976. 
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18). The image o_ David as the shepherd of Israel appears in II Sam. 5: 2; 
7: 8. 
(82) 
The Davidic house is the hope for the people. 
2. An Exegesis of Psalm 105 
Ps. 105 is a historical psalm fashioned. in the style of a hymn. 
(83) 
In the introductory verses the people are exhorted to in the second 
person to praise Yahweh and to make known His wonderful deeds. The main 
concern of the psalm is the recitation of Yahweh's mighty acts of 
salvation. Salvation is traced back to be begun in Yahweh's word of 
promise to Abraham, Isaac, Jacob and to their offspring, Israel the people. 
History is presented in the framework of this promise and its fulfilment, 
namely in the giving of the land of Canaan. All the dangers and obstacles 
which appeared to threaten the fulfilment of Yahweh's promise were 
amazingly removed by Yahweh. The climax of the fulfilment, entry into 
the land, is the admonition to keep the law and commandment of God. 
It is a coherent presentation of history. The psalm itself can be 
divided nicely into the following sections. 
a. An Exhortation to Worship vv. 1-6. 
b. Yahweh's Covenant with the Patriarchs vv. 7-II. 
c. Yahweh's Protection of the Patriarchs vv. 12-15. 
d. The Joseph Story and the Migration to Egypt vv. 216-22. 
e. The Egyptian Oppression and the Plagues vv. 24-36. 
f. The Exodus and the Wilderness Wanderings vv. 37-42. 
g. Covenant Fulfilment : Land and Laws vv. 43-45. 
a. An Exhortation to Worship (vv. 1-6) 
The LX. X places "Hallelujah" at the beginning of this psalm instead 
of at the end of Ps. 104. The result is that the closely related Pss. 103 
and 104 both begin and end with ` fl1l''111' ' W-Di while Pss. 105 and 
106 begin and end with "Hallelujah". 
(84) 
(82) The use of the term -T -:? y as a honorary title of David and the concept of . shepherd may probably imply cultic usages, A. A. Anderson, op. cit., 
I, p. 196. On the king as God's servant, see C. Lindhagen, The Servant 
Motif in the Old Testament, 1950 and J. H. Eaton, Kingship and the 
Psalms, 1976 , p. 149. 
(83) Kraus, o cit,, p. 891. 
(84) Kirkpatrick is in favour of the LXX in this respect.. op. cit., p. 615. 
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)7)f in v. I is the common introductory formula of a series of 
Hoda-Psalms (e. g. 105,106,107,118,136). It sets the hymnic 
presentation of history in the thanksgiving mood. 
(85) 
The notion of 
giving thanks expresses a recognition of God's help and acknowledgement 
of what He has done, His dealing ( )'Ill}'ýy) with His chosen people. This 
imperative call"to give thanks is followed by another six verbs in the 
imperative mood (w. 1-2). 
(86) 
I. Give thanks (1 111J) to Yahweh, call upon ( ), ß1F ) His name, 
make known (1y'llf) His deeds among the peoples. 
2. Sing to Him ( sing praises ( )'), b3) to Hin, 
tell of ( )n'W) all His marvellous works. 
3. Glory (ij jinn) in His holy name, let the hearts 
of those who seek Yahweh rejoice. 
The phrase of, 7/ü' lýý in v. 3 which appears again in v. 4 with "His face 
or present" ( )'jr) as object, is often used as a cultic term for the 
worship of the Lord (Pss. 24: 3; 27: 8; 69: 7; Hos. 3: 5 etc. ) In II Chron. 
11: 16, "And those who had set their hearts to seek the Lord .... come ... 
to Jerusalem to sacri ice to the Lord" and in Jer. 50: 4f, " .... they shall 
seek the Lord their God. They shall ask the way to Zion .... ", a pil- 
grimage may sometimes imply a return to Yahweh (Hos. 5: 15-6: 1). 
(85) This verse has its parallel in Isa. I2: 4. B. D. Eerdmans regards 
Isa. I2: 4 as a small collection of ritual formulae, op. cit., p. 476. 
(86) )bn: ) is suggested by Barnes and others (Briggs, Delitzsch, 
Kirkpatrick) to mean "proclaim His name rather than "call upon His 
name". Barnes, Psa , II, p. 502; also Kraus, op. cit., p. 892, 
a prayful proclamation with similar idea expressed in W IM . The word )fl W is derived from l'V which means "to occupy oneself 
deligently with" (Kirkpatrick), hence either to meditate upon, or as the context and parallelism required here and in Ps. 140: 5, "to speak 
or discourse of", a meaning found in post Biblical Hebrew, Kirkpatrick, 
p. 616. Briggs translates it "to hum" (p. 343), cf. Judg. 5: 10; 
Ps. 104: 34. BDB, "to speak". ThbJ is a characteristic verb of the 
Psalter (33: 7, --66: 4; 71: 22; 98: 5; 146: 2; 147: 7; 149: 3). It can mean 
either to make music in praise of God or to sing to the accompaniment 
of musical instruments, BDB, p. 274 and A. A. Anderson, op. cit., 
p. 474. The word J) 7DJ in v. 2 is also a common term in the Psalter; 
28 out of a total number of 45 occurrences in the Old Testament are found in the Psalter. See Wheeler Robinson, Inspiration and Revelation in the Old Testament, pp. 37f. E. Jacob remarks thatnß j"applied by the Psalms and Isaiah to the miracles of history, mainly to those 
of the Exodus already interpreted as types (Pss. 78: 4, II; I2,32; 
105: 5; 107: 24-31; Mic. 7: 15; Isa. 28: 29; 29: 14 etc. ), Theology of the Old Testament, p. 224. We shall look into the meaning of the term in more detail in Ch. i. 
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(87) 
Here in this elaborate introduction to Ps. 105 the psalmist invites 
the people to worship Yahweh through thanksgiving and psalm singing. A 
joyful mood and a promise of strength (vv. 3-4) are assured to those who 
seek the presence or fellowship of the Lord. But great emphasis is 
YAhwch ho done {or-the A44rusCU wFose WCAtOy is oy rerealed ih K6 . 
laid upon the marvellous things thatA olidarity with the Patriarchs iQ. 
explicitly expressed. Verses 4-6 can be translated as shown below ; 
(88) 
4. Search for Yahweh and be trengthened, 
seek His face constantly. 
5. Remember the wonderful works that He has done, 
His wonders and His words of judgment. 
6.0 seed of Abraham, His servant, 
0 children of Jacob, His chosen one. 
The concept of remembering the marvels and wonders that Yahweh 
has done is a frequent feature of Deuteronomy (7: 8; 8: 2 etc. ). The 
word JID 1, b is often coupled with n If) X and translated "wonders and 
signs" which usually refers to the Plagues in Egypt. Yahweh is the 
ultimate source and power of ) )1. b and J)7, \ , which may produce fear 
and terror to His enemies (Exod. 7: 3; 11: 9; Deut. 6: 22). 
(89) 
The phrase 
IDrJDWb in v. 5b does not seem to imply the precepts of the law. 
(87) A. A. Anderson, op. cit., p. 320, Kirkpatrick agrees that both 
Wp-o and W-, -r refer to the outward act of visiting the Temple, but 
also express "the inward purpose of the heart". Seeking Yahweh 
is the duty and joy of Israel, Kirkpatrick, op. cit., p. 616. 
(88) )TY in v. 4 may refer to the Ark of Covenant (Pss. 78: 60-61; 
132: 8). Ps. 105-15 in I Chron. 16: 11 is applied to the celebration 
of the transference to the Ark of Zion. The other psalm fragment 
in I Chron. 16: 27 = Ps. 96: 6 also has ;Y in it. G. H. Davis in 
"The Ark in the Psalms, " Promise and Fulfilment, ed. F. F. Bruce, 
1963, Pp. 52 ff. remarks that W--7 and OP-: ) are words employed for 
a visit to a sanctuary as", well as the Ark. This-is confirmed by the 
association of 1711 It is however very unlikely that the object 
of the visit is the Ark. S. Holm-Nielsen points out that the 
meaning of 7y in reference to the Ark must have been forgotten 
"since the context here makes it improbable that the author should 
have had the Ark in mind. " ASTI, SI, 1978, p. 23. We follow LXX to repoint MT to "). y . Barnes suggests that this imperative is to be understood as a promise. We readl-i'ns(v. 6b) with some Mss. 
for )'-)In: ) in order to get a good parallel with )T»' (v. 6a). LXX however has )"ray and >>Inm in this verse. 
(89) A. A. Anderson, op. cit., p. 320. See also Wheeler Robinson, op. c it., 
pp. 3k-37. 
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Moffatt's translation brings out the meaning clearly, "His sentences 
of doom", the sentence passed by Yahweh on Pharaoh and the Egyptians 
(Exod.. 6: 6; 7: 4; 12: 12). All the marvels, signs and wonders were done 
on behalf of the seed of Abraham and the children of Jacob. 
(9C) 
These 
mighty acts of Yahweh facilitated the fulfilment of His promise and 
covenant to the Patriarchs and the people that they would possess the 
land of Canaan. The fulfilment of the promise (vv. 42-4L), therefore, 
constitutes the reason for praise, thanksgiving, recitation of history 
and remembrance of the acts of salvation (vv. I-5). 
b. Yahweh's Covenant with the Patriarchs (vv. 7-11) 
The divine words of promise to Abraham-Isaac-Jacob are spelled out 
in vv. 7-II. 
(91) 
7. He is Yahweh our Lord, 
His judgements are throughout the earth. 
8. He remembered His covenant forever, 
the promise (-)-:? 7) that He commanded to a thousand generations. 
9. The covenant that He has made (n-): )) with Abraham, 
and His oath to Isaac. 
10. And He confirmed it to Jacob as a statute, 
to Israel as an everlasting covenant. 
II. Saying : "I shall give you (-j ) the land of Canaan, 
to be the portion of your inheritance. " 
(90) LXX renders 111JY and )'1'na in v. 6, and therefore assumes that the 
people, Israel/Jacob, including the Patriarchs themselves, are His 
servants and chosen ones (e. g. Isa. 42: I; 45: 4). The idea that 
Israelites are God's servants is supported by v. 25. 
(91) The perfect in v. 8 (I Chron. 16: 15 has is taken by 
Delitzsch as implying a "practically pledged certainty", op. cit., 
p. 113. So Kirkpatrick, "a general truth guaranteed by past 
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e part in keeping the covenant obligation. 
Azs out of place here, 
op. cit., p. 61?. The context demands a 
confirmation of God's remembering His covenant. ni is used with Ne 
for covenant making e. g. Gen. 15: 18; Exod. 34: 27 : Barnes (so NEB) 
renders -', n-r in v. 8a "promise". pnw' in 9b is the only occurrence 
here in the whole Psalter. I Chron. 16: 16 has Ps'. 7j in v. II 
is suggested by Kirkpatrick that the promise was made to the 
Patriarchs individually, in them to their descendants also. There 
are cases that both singular and plural forms are applied to the 
same subjects, Ps. 145: 4; Isa. 41: 6 etc. see Dahood, o. cit., 
p. 54. But I Chron. 16: 18 reads oDj to be paralled with a. njnJ . 
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The Abrahamic covenant is decisive for the pattern of history and 
governs the entire recitation of history. It also forms the basis of 
confidence in the salvation of Yahweh. 
(92) 
"God remembered His covenant" 
would be a great consolation to the people in Exile; landlessness and 
statelessness are only temporary. The phrase "to a thousand generation" 
(cf. Deut. 5: 10; 7: 9; Exod. 20: 6) is used in a synonymous manner with 
Dyiyy(cf. Ps. 111: 5,9), and it explicitly denotes the firmness and 
foreverness of "He remembered". 
(93) 
1 
"The portion of your inheritance" (D-: )n. n) '. n) has parallels in 
Ps. 78: 55 and Deut. 32: 9. According to von Rad S-7n means "share of the 
(94) 
while land" belonging to a tribe (Josh. 17: 5,14: 19: 9), 
applied originally to the hereditary lands of both families and tribes. 
The land of Canaan was not yet the inheritance of the Patriarchs who 
p1,, Thty Herr AMI'' a 
were sojourners wandering from place tonsmall group of people as Jacob 
confessed, "I being few in number .... " 
(Gen. 34: 30). The children of 
Israel were always reminded that they were sojourners in the land, 
therefore they should be more concerned with the stranger who sojourned 
with. them in their land (e. g. Lev. 19: 23). i'1a denotes those who are 
poor and "dependent upon the good will and generosity of the native 
inhabitants of the land (Lev. 19: 10; 23: 22; Deut. 24: I9ff. )". 
(95) 
The 
promise, like the case in the Pentateuchal traditions, was first'given to 
Abraham (Gen. 15: 18; 17: Iff; 24: 7) and then to Isaac (Gen. 26: 3ff) and 
to Jacob (Gen. 28: 13ff.; 35: 12). The three Patriarchs are therefore 
connected with the promise which is to be fulfilled to their offspring 
(Gen. 50: 24; Exod. 2: 24; 6: 3ff; Num. 32: II; Deut. 1: 8). 
(96) 
(92) Verses 8-II present the main theme of the psalm. Kraus, off., 
p. 893. Eichrodt, Theology of the Old Testament, II, pp. 7, Z64. 
(93) On the "everlasting covenant" to Abraham, see von Rad, "The Royal 
Ritual in Judah, PHOE, p. 228 and R. E. Clements, Abraham and David, 
1967, pp. 15-34. Chapter 5 of this thesis will cover some aspects 
of the Abrahamic covenant. 
(94) von Rad, "The Promised Land and Yahweh's Land in the Hexateuch, " PHOE, 
p. 82. 
(95) A. A. Anderson, op. cit., p. 313. 
(96) Kraus, op. cit., p. 893. 
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c. The Protection of Yahweh for the Patriarchs (vv. 12-15) 
Yahweh's marvellous promise of land came to the Patriarchs when 
they were just a handful in number, insignificant, poor, wandering among 
the nations and therefore did not have the slightest idea of possessing 
the land of Canaan (v. 12). He protected them from the nations among 
whom the Patriarchs were to wander (vv. 13-15), 
(97) 
I2. When they were few in number, a handful, 
and sojourners (ti) therein. 
13. They wandered from nation to nation, 
from one kingdom to another nation. 
14. He did not permit man to oppress them, 
but rebuked kings for their sake. 
15. "Touch not my anointed ones, 
and do no harm to my prophets". 
For the Patriarchs the land of Canaan was at first "a land of 
sojourning". 
(98) 
In the above verses it is unusual that the Patriarchs 
were designated God's "prophets" and His "anointed". Of the patriarchs 
only Abraham is called a prophet in the context of intercession in Gen. 
20: 7 and he is God's prince in Gen. 23: 6. But none of the Patriarchs 
was actually described as anointed. Cheyne thinks that "anointed" is 
used not to mean more than consecrated to God's service (Isa. 45: I). 
(99) 
Kraus suggests a transfer of the title of the king (Ps. 89: 38 
f39-7) to the patriarchs. 
(100) 
This may be correct, but "anointed" is not 
(97) The phrase ' o)J 'J)h literally means "men of number" (Gen. 34: 30; 
Deut. 4: 27; I Chron. 16: 19; Jer. 44: 28). It is used in v. 12 as 
an opposite to (without number" e. g. Ps. 40: I2 [13J). The 
Israelites were men of a countable number and because they were 
easily counted, therefore, must be few in number; e. g. Isa. I0: I9. 
Briggs proposes Jj, l riY2 for MT -7D%2J VJ 
in v. 13b. 11'), 7 is the 
hiphil offsj meaning "to let alone, leave or permit ". '! ]'IJ, b 
"my anointed ones" has the sole parallel in I Chron. 16: 22. Whether 
this verse refers to the Patriarchs or to prophets or priests, it is 
one of the two verses with n'W17 in the plural form (cf. II Chron. 6: 42). 
(98) Exod. 6: 4, see S. Herrmann, A History of Israel-in Old Testament 
Times, 1975, P. 56. 
(99) Cheyne, The Psalms, 1888, pp. 288. 
(100) Kraus, op. cit., p. 894. 
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exclusively applied to kings; priests (Lev. 4: 3,5,6; 6: 15; Exod. 28: 41) 
and prophets (I Kg. 19: 6; Isa. 61: 1) are God's anointed ones too. 
(101) 
M. Noth perceives a democratization of the concepts "anointed" and 
"prophet" to designate "those among the peoples specially called by God". 
(102) 
S. Holm-Nielsen goes a step further to assume that it is the whole 
people of Israel who are referred to as "anointed ones" and "prophets" 
in Ps. 105. 
(103) 
This assumption is very instructive when we consider 
the terminology used in vv. 14-15 : Dpwy5, n-: ))' and )y a)1 >f. The 
word p(P) is usually used of oppression of a nation. S. Holm-Nielsen, 
therefore, suggests that it denotes subjugation of the people of Israel 
by foreign powers, i. e. in the Exile (isa. 52: 4; 54: 14; Jer. 50: 33). 
n--: )' describes the rebuke and reproof of God (e. g. Ps. 50: 7 [8]; 
II Kg. 19: 4 - Isa. 37: 4). Speaking in the context of the Exile, Zechariah 
reported God's decision that the one who does harms to the people harms 
the apple of His eye (2: 8 [I2_7 11'y J1a3: Y)) it: Q %111). The two 
imperatives (v. 15) and the speech of God introduced by (v. II) 
present the promise of the land and the protection as a present reality 
with future orientation. 
(104) 
We do not have enough evidence to identify 
"the anointed ones". The king, the prophet or the priest can be a 
candidate. It is however most probable that in association with the 
prophetic office in v. I5b, the "anointed ones" (v. Ida) may represent 
a priestly figure. We shall discover that Pss. IOr-I06 have sympathy 
for the function of intercession and the priestly figures, Aaron, Phinehas, 
and his priesthood. 
(105) 
Anyway, the fact that the quoting of Ps. 105 
in I Chron. 16 breaks off at this point may denote the Chronicler's 
understanding of the protection of the "anointed ones" and the "prophets 
to be a current divine promise. Yahweh's intimate relationship with 
His "anointed ones"is inviolable. 
(101) G. Fohrer, History of Israelite Religion, 1973, P. 3k9. 
(I02) Exod. 19: 6; Isa. 61: 6. M. Noth, "Office and vocation in the Old 
Testament, " LPOS, p. 248. 
(103) S. Holm-Nielsen, "The Exodus Tradition in Psalm I05, " ASTI, 
II, 1977-78, p. 24. 
(I04) The elimination of ßh\5 suggested by Kraus weakens the force of the two direct speech of Yahweh (vv. II, 15). Kraus, op. cit., p. 890. 
(105) II Chron. 6: 41-42, corresponding to Pss. 132: 8-10, have the plural form 1' n' U)) as compared with singular, I rt' ()j in Ps. 132: 10. These 
verses forming a conclusion to the "prayer of Solomon" are absent 
from the parallelled passage of I Kg. S. 
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d. The Joseph Story and the Migration to E yot (w. 16-22) 
Verses 16-23 describe events which lead to the migration of Israel 
into Egypt. Yahweh Himself was the one who summoned the famine upon the 
land. He sent Joseph into Egypt to prepare the way for the further 
fulfilment of His promim (cf. Gen. 45: 5,7; 50: 20). In order to be fit 
to carry out His purpose, Joseph had to go through testing. Since 
outside the Genesis and Ps. 105 the story of Joseph is not alluded to 
in the Psalter and in the Old Testament, at least not in such a detail, 
this section is especially significant and a translation of the verses 
is necessary (vv.. 16-22) : 
(106) 
16. And He summoned a famine upon the land, 
and destroyed all the food supply ( ßR7-1)61). 
17. He sent (n>W) a man ahead of them, 
Josep1Z, sold (7 ý/ý)) as a slave 
18. They afflicted () )y) his feet with fetters ( j. ýz ) 
his neck C 1W!. ) ) entered a hoop of iron 19. Until the time His word came to pass, 
the command of Yahweh proved him right 
20. The king sent and released him, 
the ruler of the nations (03Y Mb) set him free. 
21. He set him lord to his household, 
and governor of all his possessions. 
22. To instruct his princes at his will (1W Tr j. ) 
and that he might teach his elders wisdom. 
Verse 18 is rather difficult. According to the narrative of Genesis 
(39: 2Iff.; 40: 4) Joseph was not severely ill-treated. He assisted the 
keeper of the prison. S. Holm-Nielsen supposes that the description 
re4! ects Israel's sufferings under foreign yoke (cf. Ps. I07: I0,14,16; 
(106) The phrase 1OJ on5-T)[Jh "He broke the staff of bread", is a trope 
for food supply (Lev. 26: 26; Ezek. 4: 16; 5: 16; 14: 13). In v. 18 j>» and 77 -)m (used in juxtaposition in Ps. 149: 8) may depict imprisonment. The phraselal º7PO >m-ia is understood by LXX as "His 
soul came into iron" and by Targum "the iron entered his soul" (so Delitzsch). In the latter case the difficulty is that is: masculine noun which does not match with the feminine verbal form. IWDI may mean "his neck" (so KrauqJ. 7LX(v. 19) has the meaning 
of 'to purify' ; LXX renders "inflamed"a°. occurs only here in v. 20b in OT. It is possible that v. 20a be translated "He (Yahweh) sent 
a king who released him" (S. HolmZUelsen, on. cit., p. 29. n. 12). In v. 22, Mi 1ib1j means "to bind", but LXX roe ýr"cýEÜO. a )' supported 
(to be cont'd) 
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149: 8; Deut. 28: 48), "it is quite probable that the Babylonian Exile lies 
behind. ýdescription of Joseph's fate in this psalm, cp. Isa. 42,22; 43, 
14 and also the mood of Ps. 137". 
(107) 
There are supports for such an 
perception. The notion of selling can be interpreted as God's selling 
His eople to enemies (Deut. 32: 30; Ps. 4+: I2 [13] ; Isa. 50: 1). 
(108) 
Lev. 26: 26 uses the phrase "breaking of on>-, )=,, in the Exilic 
context of judgment for Israel's sin. The enemies whom Yahweh sent to 
Israel would put an iron yoke ( 'y i) upon the neck of Israel according 
to Deut. 28: 48. Charles T. Fritsch contends that "3oseph's strategic 
place in the history of redemption is clearly brought out by the Psalmist. " 
(109) 
The word of God as an agent to bring about fulfilment of His plan 
is'central in the process of history. Nothing can stop God's word of 
promise to come to realization. 
There is still another important aspect in this psalm, that is, the 
instruction and teaching of Joseph to the household of Pharaoh (v. 22). 
The verse may point to the tradition preserved in Gen. 41: 37-40. But 
Deutero-Isaiah expresses a view that Israel is superior to the heathen 
world (43: 9; 45: I4ff; ). 
(iI0) 
Furthermore, Deut. 4 explicitly claims 
that Israel's wisdom before the nation is in her God and the words of 
God given to her (vv. 5-8). Israel is acknowledged by other nations to 
be a wise and understanding people () fl o n-DY). This self realization 
and identity of Israel would be strengthened in her contact with other 
people especially at the time when they were in Diaspora. 
e. The Egyptian Oppression and the Plagues (w. 23-36) 
Israel's lengthy sojourn in Egypt, started with the migration of 
Jacob to Egypt, (v. 23, cf. Gen. 46: 1-7), is briefly treated in this 
(106) by Jerome and S. presupposes 7 a''2 , "to instruct". NEB repoints MT to read iDX! 2 , "to correct. " 
(107) S. Holm-Nielsen, oD. cit., p. 25. H-J Kraus, however, interprets 
the verse figuratively to'denote Joseph's spiritual sufferings in 
prison, op. cit., p. 890. 
(108) ý ýh in BDB, P. 569.1 
(I19) C. T. Fritsch, "God was with Him", A Theological Study of the Joseph 
Narrative. " Interpretation, 9,1955" P. 32. On-the function of the 
Joseph Story as a connecting piece between "promise to the Patriarchs" 
and "guidance out of Egypt" and other peculiar characteristics of 
the story see N. Noth, HPT, pp. 208-213. 
(110) S. Holm-Nielsen, on cit., p. 25. 
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section which mainly spells out the multiplication of Israel and its 
aftermath (vv. 23-27) and sets the stage for the Plagues (vv. 28-36). 
The translation of vv. 23-27 is given as below. 
(III) 
23. Then Israel came to Egypt, 
and Jacob sojourned in the land of Ham. 
24. He made His people exceedingly ( 'r h) fruitful, 
and made them stronger than their enemies. 
25. He turned their hearts to hate His people, 
to deal craftily (jýj1)-)5) with His servants. 
26. Then He sent Moses His servant, 
Aaron whom He had chosen () >'-7na) , 
27. He manifested His signs in Egypt, 
and wonders in the land of Ham. 
Yahweh made Israel very fruitful and strong (cf. Exod. 1: 7). The 
multiplication of-. the people may be a preliminary fulfilment of the 
promise. In the above verses it is not difficult to get the concept that 
Yahweh was the absolute controller of every event, He turned the Egyptians' 
hearts to hate the Israelites. 
(112) 
He sent Moses, His servant, and 
Aaron, His chosen one, to carry out His promise when it is threatened 
by the oppressinn of Egypt. 
(113) 
The Plagues sketched in vv. 23-36 are 
(III) We shall deal with the Plagues (vv. 28-36)in Ch. 4. "The land of 
Ham" is a poetical synonym of Egypt, Pss. 78: 43,105: 27; 106: 22; 
cf. Ps. 78: 51 Dn-'>i1', X . Ham was the ancestor of Egypt 
(Gen. 10: 6). 
Verse 24 lacks an explicit subject. Therefore RSV inserts "the 
Lord". Dahood renders TXb as a divine epithet "the Grand One" 
(cf. Ps. 78: 59). Here the meaning of "exceedingly", "greatly" 
is preferable. "Their enemies" ()' -i., b) in v. 24 is read by 
Duhm 0'-7S)] . The only other occurrence of the hiphil form of 
>'. 
is in Gen. 37: 18, applying to the plot of Joseph's brothers to kill 
Joseph (cf. Mal. 1: 14 (qal); Num. 25: 18 (pie])). ). - -)n-m is 
presupposed by LXX fdu-r, i -)j. The Hebrew of v. 27 reads : 1-).: )7 pn )hlp 
)'nUJ)X "They manifested the words of His signs". NEB renders rather 
strangely "They were His mouthpiece to announce His signs" cp. LXX, 
Vulgate. Buttenwieser, following S. omits'1.37 . Ps. 145: 
5 has 7'. ni, 'ý1D) 
We read D'1y2i , instead of '1.1 D. (so Kraus). Gunkel emends to 
inn-r: ) "by their (Moses & Aaron's) words", Dahood to ) 
wilderness. As the text stands may refer to the Egyptians, but NTW 
takes it to point to Moses and Aaron. 
(112) The notion of hatred derived from V. )W is used in parallel with 
"enemy" ( J' 11') in Ps. 106: 10,41. 
(113) Moses appears only in five Psalms : 77: 20 [2I]; 99: 6; 103: 7; 105: 26; 
106: 16,23,32 and in the heading of Ps. 90. Aaron is mentioned four 
(to be cont'd) 
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considered to be the judgement of Yahweh upon the Egyptians and also be 
the wonderful deeds, signs and wonders of Yahweh by which He set His 
people free (Pss. 78: 43; 135: 9; cf. Deut. 4: 344; 7: 19; 11: 3; Jer. 32: 21). 
We shall discuss the Plagues traditions in detail in Ch. '. 
f. The Exodus and the Wilderness Wandering (vv. 37-42) 
Verse 37 attributes to Yahweh's deliverance of Israel out with 
silver and gold, which is a motif recorded in Exod. 3: 21; 11: 2; 12: 35; 
cf. Gen. 15: 14. In the later book, Wisdom of Solomon (I0: 7), the 
valuables were regarded as rewards to the Israelites for their slavery 
in Egypt. 
(II4) 
G. W. Coats claims that the despoiling tradition was a 
tradition of a secret escape with spoil; it "constitutes an alternative 
climax for the Exodus theme (in addition to the Passover narrative), 
a proper sequence for at least one facet of the plague traditions, and 
the description of the Exodus event presupposed in the Reed Sea tradition. " 
(225) 
He also declares, arguing from Exod. I0: 28f., that the negotiations 
between Moses and the Pharaoh were broken off and the only means to 
achieve release from slavery was to escape without the Pharaoh's 
knowledge. However, Coats' reconstruction does not fit into the content 
of Ps. 105: 37-42. 
(116) 
37. He brought Israel out with silver and gold, 
and none in His tribes stumbled. 
38. Egypt was glad at their departure, 
for fear (of Israel) had fallen upon them. 
(113) times together with Moses in Pss. 77: 20; 99: 6; 105: 26; ip6: 26; 
once independently of Moses in 133: 2 and in three other psalms in 
the phrase "the house of Aaron" (I15: I0,12; 118: 3; 135; 19). In 
Ps. 78: 70 David is God's servant and in Pss. 105-6 Abraham, Jacob 
and the people are servants of God. For the meaning and theology 
of the notion servant in the O. T. see W. Zimmerly and J. Jeremiah, 
The Servant of God, 1954, cf. above note 82. 
(114) M. Noth calls this a subsidiary theme in the Exodus tradition, 
Exodus, (0TL), 1962, p. 93. cf. G. W. Coats challenges Noth's position, 
",, espoiling the Egyptians, " VT, 189 1968, pp. 450-57. See also 
David Daube, The Exodus Pattern in the Bible, 2963, pp. 55f, 
and B. S. Childs, Exodus, 0TL , 1974. Pp. 175-7. The despoiling motif displays disunity with the content in Exodus. G. W. Coats 
has an investigation into the textual - literary problem of the three Exodus passages, on. cit., pp. 450f. He suggests that Ps. 105 
is late, at least Exilic. 
(I15) G. W. Coats, ibid., p. 457. 
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39. He spread out a cloud for a covering 
and a fire to light up the night. 
40. They asked (MT iWw) and He brought them quails, 
and satisfied them with bread of heaven. 
41. He opened the rock so that water gushed out, 
and like a river ran in the desert. 
42. For He remembered His holy promise 
to Abraham, His servant. 
The verses presuppose a tradition preserved in Exod. 12: 30-36 which 
narrates that the Egyptians urgently sent Israel out in haste, saying 
"We are all dead men" (v. 33). Another peculiar feature is the silence 
on the Reed Sea tradition which is the major act of salvation in Ps. 106: 
9-12. The dread of God falling upon the Egyptian is found in the Song 
of the Sea (Exod. 15: 16). The cloud functioned as a covering and 
protection. 
(I17) 
Both quails and the "bread of heaven" are gifts and provision of 
God as signifying a positive response of God to the people's request. 
The murmuring of the people recorded in Exod. 16; Num. II; Ps . 78: 24, (118) 
The 27f., Ps. 106: 14-15 and Neh. 9-15 is not mentioned at all. 
concern of the psalmist is the wonderful deeds of Yahweh which constitute 
a confirmation of the everlasting covenant with Abraham and through 
him with Isaac, Jacob and Israel. The marvellous acts are expressions of 
God's faithfulness to His holy word with Abraham. )Wnp -»-Tis another term 
(116) 7ab ýJY ýy» as a phrase is a baj ax, 1 ah is a masculine noun which 
has two meanings : 
I. covering, screen (II Sam. 17: 19; Isa. 22: 8). 
2. the veil of the Tabernacle in P (Exod. 26: 36 etc. ). 
> t, w i: a singular 3rd person verb, the context requires ) n''w (LXX ). 
D'pw zink (v. 40) is adopted in Heh. 9: 15, of. D'bw- 1"ý1 and 
o-V. 'c on5 in Ps. 78: 24-25. For the tradition of Manna, see B. J. 
Malina, The Palestinian Manna Tradition, 1968. 
(117) Ps. 78: 14 refers to the cloud as guiding the people. Wisd. 10: 17 
developed further into the idea of identification of the works 
of God in history with wisdom. In Isa. 4: 5-6 cloud and fire are 
God's glorious protection and presence on Mt. Zion, Briggs is 
in favour of the influence of Isa. 4: 5-6 upon Ps. 105: 39, Psalms, 
II, PP. 355, and he take vv. 38-45 as a later addition. 
(118) G. W. Coats discovered that the murmuring motif has been"secondarily 
incorporated into the more positive narrative of the people's 
petition for Yahweh's aid". vv. 38-45 as a later addition. 
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for God's covenant promise narrated in vv. 8-9. 
(119) 
g. Covenant Fulfilment : Land and Laws (vv. 43-45) 
43. He led out His people with rejoicing, 
His chosen ones with shouts of joy. 
44. He gave them the land of the nations, 
and they inherited the fruit of the people's toil. 
45. In order that they should keep His statutes, 
and observe His laws. 
Hallelujah. 
Israel's coming out of Egypt is pictured as ') aU(v--2 and P .]1. (120) 
Similar language and thought can be found in Deutero-Isaiah 
(35: 10; 51: 11; 55: 12). Verses 43-44 show the link between Exodus and 
the occupation of the land of Canaan. We shall examine in Ch.. - the 
Exodus theme in connection with the Exile as it is presented in Deutero- 
Isaiah. Here an idea precisely formulated 'oy G. W. Anderson can aum up 
the impact of these verses on the people : "the land was theirs by 
divine promise and gift; and when many of them were driven into exile, 
they thought of restoration as a new fulfilment of the divine promise 
accomplished ba new act of divine 
(121) y grace comparable to the first. " 
The last verse of this psalm has a legalistic colouring. The aim 
of Israel's history is understood in the keeping of God's laws, the 
latter is a natural response of gratitude for what God had already done. (122) 
There may be tension between y grace and law, but there is also 
inner relatedness. If the psalm is set in the festival cult, a 
recitation of the law is likely to follow v. 45. A. Weiser is especially 
in favour of this view. 
(12 
(119) The word Iw-7p is regarded by Cheyne as in the sense of inviolable (I Sam. 6: 20: Jer. 23: 9). Kirkpatrick also suggests that this 
sacred promise cannot be broken, op. cit., p. 623. J. W. Rogerson 
and J. W. McKay understadd the phrase as "a promise backed and 
guaranteed by God's holy character", Psalms, III;, (C. B. C. ), p. 40. 
(120) cf. Pss. 42: 5 [6J ; 47: 1 similar notion of rejoicing is expressed 
aý the shore of the Reel?: a [E ýdc either be shoots o boy or sorrow Pss. 17: ; 88.2 Z 106: ). 
(121) G. W. Anderson, The History and Religion of Israel, 1966, p. 22. 
(122) A. A. Anderson, on. cit., p. 735, on the concept of covenant based 
on gratitude, see G. W. Anderson, bid, p. 42, H. H. Rowley, Worship 
in Israel, 1967, Pp. 39, L. 
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3. An Exegesis of Psalm 106 
Ps. 106 is a penitential prayer which embodies a confession of 
sins. In the confession the sacral history of the people is reviewed, but 
great emphasis is laid on the long history of the people's rebellion 
against Yahweh. This rebellion is even traced back to the time of the 
Exodus. The consequence of such a long history of infidelity is shown 
in the fact that Yahweh delivered the people to the. hands of the enemies. 
Therefore, the intention of the recapitulation of Israel's sinful deeds 
is to justify the punishment of Yahweh, namely the miseries and catastrophe 
of the captivity of the people (vv. 40-43,47). The sins of the people 
are set in contrast with the 7 an of Yahweh in vv. 8-II, 23,43-46. 
It is the gracious dealings of Yahweh that forms the basis for the 
confession and petition. Yahweh's Ton 2itowards His covenant promise did 
not leave the people, wherever they were, in despair. He would gather 
them from their places of scattering. The psalm can be divided in three 
main sections ; 
a. Introduction (vv. I-7) 
i) A call to worship vv. 1-3 
ii) A personal prayer for salvation and joy vv. 4-5 
iii) A confesssion of sin vv. 6-7 
b. Historical Recitation w. 8-46 
i) Yahweh's deliverance of Israel at the sea vv. 7-12 
ii) Putting God to the test vv. 13-15 
iii) Rebellion of Dathan and Abiram vv. 16-18 
iv) The calf idolatry vv. 19-23 
v) The , efusal to enter the land vv. 24-27 
vi) Baal of Peor apostasy at Moab vv. 28-31 
vii) Rebellion at Meribah vv. 32-33 
viii) Sin and apostasy in Canaan, vv. 34-39 
ix) Disciplinary chastisement pattern vv. 40-46 
x) A confession of Yahweh's covenant love vv. 4 -46 
c. A prayer to gather the people and a vow to praise God. v. 47 
Doxology v. 48 
From this outline we can understand that the historicäl recitation 
(w. 8-46) is framed within the general confession of the people (vv. 6-7) 
(123) A. Weiser, o. cit., p. 676. 
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and the petition for return (v. 4+7a). 
(124) 
The personal prayer 
confirms God's favour and salvation on His people. The call to praise 
Yahweh in vv. 1-2 is responded to a vow to praise Him at the end of the 
Psalm (Y. 47b). 
Verse 48 is usually taken as a concluding doxology of the end of 
the Fourth Book of the Psalter. Kirkpatrick on the other hand treats 
it. as part of the psalm. The usage of vv. 47-48 in I Chron. 16: 35-36 
seems to support his view. 
(125) 
The Chronicler connects Ps. I06: I and 
47 with 0, bl'I which transforms the verses into a historical statement, 
... ) bX JY, J-ý )-1, bß('1. 
a. Introduction (vv. 1-7) 
The introduction is further subdivided into : 
i) an exhortation to praise (vv. 1-2) ii) a blessing to the righteous 
(v. 3) iii) a personal prayer for God's favour (vv. 4-5) and iv) a 
communal confession of sin (vv. 6-7). The exhortation to praise opens 
with a liturgical formula which appears at the beginning of Pss. I07, 
108,136 etc. cf. Ezra 3: 10, II. Verses 1-3 are translated below : 
(126) 
I. Hallelujah 
Give thanks to Yahweh for He is good, 
for His loving kindness endures forever. 
2. Who shall proclaim the mighty acts of Yahweh, 
or fully voice all His priase ( )n5mn)? 
3. Blessed are those who observe justice ( eii wh), 
who do righteousness ()-)p-T-, l ) at all times. 
(I24)The rationale behind the different elements in the psalm is outlined 
by Kraus, Die Psalmen, pp. 899-91, also by Coats, Rebellion, p. 231 
and Wolverton, "Sermons in the Psalms, " OJT, 10,1964, p. 169. 
(I25) Kirkpatrick, op. cit., p. 634. A. A. Anderson suggests that the 
doxology can be found in Pss. 41,72,89, I Chron. 29: 10; Neh. 9: 5. 
The later two are recited at the beginning of confession. LXX 
attaches the doxology of Ps. 106 to the beginning of Ps. 107. 
Nowinckel assumes that Ps. 106: 48 is "not a result of the division 
into five ided to the psalm for liturgical use. " PIW, I, p. 199. 
pa''h , b,, t- r&tI r one. of ,e e&ksu of 'ct, ahd rhea- it- was 41r 1y 
(I26) On the concept of3'vand -ran see N. Glueck, Hesed in the Bible (ET) 
1967. N. H. Snaith, Distinctive Ideas of the Old Testament, 1944. 
pp. 100-110, K. D. Sakenfeld, The Meaning of. Iiesed. in the Hebrew Bible, 
1978 and A. R. Millard, "For He is Good, " TB, 17, I 966r pp. 115-11 
may refer to the act of thanksgiving which is fitting and appropriate 
(so NEB) or to God Himself (So LXX, RSV, NIV and NW), cf. Fohrer, 
History of Israelite Religion, 1973, P. 170. In v. 2, LXX and S give 
a plural form to In y; 111(sing. ) making it a better parallel to J f) 1-: 0 
Uy in v. 3 should be read ' Wy with the versions. 
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The reason for thanksgiving and praise is sought in the marvellous 
acts of divine intervention. No human attempt can adequately express 
God's saving might (. M"1131) or proclaim His praises ()un7 an ) 
(cf. Isa. 63: 7,15). The rhetorical question of v. 2 is supposed to 
be uttered by a priest. 
(127) 
This may amply also to the beatitude which 
is rather unexpected to appear in v. 3. 
(128) 
The priest exhorts the 
congregation to strive fort. t W, and i)p 1.: ý which God has manifested in 
His dealing with the people and which are absolutely essential to the 
covenant relationship between God and the people. To practice cv1, dJ). 
and RP-i. will uphold that relationship, hence in the blessed state which 
God will bestow on the people. 
Walter Beyerlin tries to detect the inner connection between the 
seemingly loosely related introductory hymn,, (Eingangslied) in vv. 1-3 
and the historical narrative (Geschichtserzählun ) in vv. 4-47, which 
he refers to as the "dominiernder Haupttiel". 
129) The hymnic 
fprnrst u rn"K, i. r by My is otar1 41 be scpý+ a-I cit. 
%: j 
opening which is a callnbody of confession and lament. 
(130) 
Its 
significance in the whole psalm is therefore very much neglected. Beyerlin 
insists that the psalm should in reality be comprehended precisely on 
the basis of the introductory call to praise. The restored cry to praise 
prepares the way for confession and remembrance of the historical 
traditions. He further perceives that the historical situation which 
gives rise to the combination of different types of form in the psalm 
and which also renders it difficult to praise God is the dispersion 
of the people after 587 B. C. 
This introductory hymn (vv. 1-3) and the prayers in (vv. 4-5) illustrates 
a certain cultic setting for this psalm. The form of worship is 
probably centred on psalm singing, recitation of history and prayer. There 
(127) Weiser, op. cit., p. 680. On the link between God's marvellous acts 
and the worshipper's response in thanksgiving and praises, see 
Ringgren, Faith of the Psalmists, 1963, P. 83. 
(128) So R. E. Murphy, "Psalms, " Jerome Bible Commentary, 1968, p. 595. 
(129) Walter Beyerlin, 'Der nerus rerum in Psalm I06, " ZAW, 86,1974, pp. 
Soff. 
(130) W. Wolverton attaches vv. 1-3, as a hymnic conclusion, to Ps. 105 
since he thinks that these verses do not fit the mood of Ps. 106 
"Sermons in the Psalms, " Canadian Journal of Theology, 10,1964, 
P. 170. 
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is no trace of any performance of ritual or sacrificial offering. The 
situation of the Exile required and reinforced such-a form of ritual-free 
worship though we realize that recitation and prayer did not originate 
in the Exile. 
Verses 4-5 form an individual prayer within the communal content 
and setting. Probably it is a prayer uttered by the priest who calls 
the people to praise (vv. 1-2) and exhorts -., -. em to uphold the blessed 
state of covenant relationship by doing righteousness (v. 3). God's 
election of the people and His gracious purpose in history form the 
basis for both the individual and communal appeals. The psalmist is 
certain that Yahweh will show His favour for the people and therefore 
he prays for the privilege of sharing the restoration. 
(132) 
4. Remember me (')'»3),, O Yahweh, 
with your favour (ps-7. )to your people, 
viii aus ( 'i 7?! ) with your salvation. 
5. That I may see the prosperity ( J7J) ) of your chosen, 
rejoice in the gladness of your people, 
exult with your inheritance. 
Though the versions and some MSS read in v. 4, the contrast 
between the one who prays and the people makes it more preferably to 
retain the first person singular suffix. The psalmist affirms that 
God's favour (I). S1) and His salvation (Ij]YIW') are with His people. The 
kind of favour and salvation is taken by Kissane to refer to deliverance 
from the Exile (Isa. 49: 8). Kissane's understanding is possible as the 
joy and gladness are presupposed in the prayer. Further the phrase 
- has the meaning of "looking with special pleasure". 
(132) 
In Jeremiah, Shemaiah is to be punished by Yahweh that no one from his 
descendants will see the good that Yahweh will do to His people (iri. J 
'Qi )WY 29: 32). Yahweh promises to His servants in Deutero-Isaiah 
that they will see the return of Yahweh to Zion (""": )IW: 2 Isa. 52: 8). 
It may be assumed that the present suppliant of Ps. I06: 4--5 is far 
away from the Jerusalem community, who nevertheless feel himself to be 
(131) Kissane, op. cit., pp. 485,489. 
(132) A. R. Johnson, CPIP, p. 190 n. 5. 
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part of the community and asks God not to forget him but to let him 
experience His salvation. 
(133) 
He is representing his worshiping 
community to beseech Yahweh for His favour. He stresses that the 
worshippers are God's chosen ones people (PY /7'1A ), and 
inheritance ( 7x 'ni ). 
(134) J 
Verses 6-7 are the confessional sentences spoken by the community 
as a whole; notice the change in the subject of the speaker. 
(135) 
6. We have sinned ()). ýcjn) like ( DY) our fathers, 
We have done wrong ()J1 Yn) and acted wickedly ()JY u17,7). 
7. Our fathers in Egypt did. not comprehend 
your mighty deeds, 
they did not remember your many acts of faithful love (7l- on . 3-)), 
and they rebelled at the Reed Sea. 
In this general confessinn of sin, the idea of solidarity of the 
present generation with the forefathers is explicitly mentioned. The 
present generation recognizes itself as equally responsible for what 
the forefathers have done. These two verses do not depict ill feeling 
against the past generations as Dahood seems to suppose so, "the sinful 
behaviour of Israelites is due partially to the bad example of their 
forebears. " 
(136) 
The three keywords of v. 6 appear in I Kg. 8: 47 
(cf. Dan. 9: 5), also in the context of confession. This is very likely 
due to that the psalmist is familiarized with the same formula of 
(133) Leslie, , cit., p. 165. 
(134) ' 11 is used here as poetic parallel with DY , not with polemic intention. See further, E. A. Speiser, ° 'People' and 'nation' 
of Israel, " Oriental and Biblical Studies, 2967, pp. 160-169. 
(135) The hiphil form of illy conveys the-meaning of deliberately going 
astray from God, Seee N. H. Snaith, The Seven Psalms, 1964, p. 50. 
The Hebrew OY, in v. 6 is usually translated "with" but here 
RSV "Both we and our fathers have sinned", NEB. NIB and NT1 
render it "like". Dahood claims to attest such meaning in Ugaritic, Psalms III, p. 68. For the sake of metre Gunkel adds DI before/1vw7, '7, 
-j -Ian airefers to the many acts of Gods tan as it is clearly 
shown in parallel -. )ith'11njAym] . LXX has a singular form 'J -tan (cf. v. 45). Briggs and Oesterley prefer the singular. Oesterley 
also deletes A1 b= and the final line of v. 7, The Psalms Book IV, Hebrew Text, p. 64. But in his commentary he retains the line and 
reads p'jy for The Psalms, p. 449, so RSV. Barnes follows the LXX, a v. (O ti vovr(5 D).! 751 , "they went up". Kraus refers us told. " p i.? 9 J11'745 in Ps . 78: 17' and reads, ) )1.5y , op. cit., p. 898. Since vv. 6-7 are directed to Yahweh by the worshipper as confession 
of sin, the emended JP7 is not appropriate. We follow RSV to omit 
(136) M. Dahood, Psalm JII, p. 69; cf. A. A. Anderson op. cit., p. 738; 




Briggs rightly states that the use of the three verbs 
in emphatic coordination with conjunction (some MSS do have )J'ini) as 
"an explicit and solemn confession of sin. " 
(138) 
15' ýU)i7 'j 7 in v. 7 
characterized the Israelites' lack of insight into the wonderful deeds 
of God who has delivered them from Egypt. Besides their failure to 
understand, they also repeatedly forgot and therefore, time and again 
they rebelled against Yahweh. Lack of understanding and forgetfulness 
are thg6ource of Israel's sin (cf. vv. 13,21; Ps. 78: 11; Deut. 32: 18). 
Rebellion too becomes a form of Israel's sin (cf. w. 33,43; Ps. 78: 17; 
Num. 20: 10; Isa. 1: 20; 50: 5; 63: 10). Ezekiel has emphasized the 
importance of memory in the history of Israel who continued to transgress 
Yahweh's commandment and failed to remember His covenant love, -. and 
mighty acts (Ezek. 16; 20; 23). To Ezekiel Israel's history is a 
whole chain of sins without even a period of innocence (cf. Hos. II: If.; 
Jer. 2: 2) * 
(139) 
A conscious effort was made in Israel to preserve a good memory of 
the great experience of her historical traditions and to pass it on to 
the coming generations, not only memory but also the institution to 
perpetuate such a memory (Exod. 13: 3; Deut. 4: 9; 8: 2-18; 6: 20-25). 
Yahweh has appointed a memorial for His wonderful works (Ps. 111: 4). 
Historical recitation is one of the means to perpetuate the memory of 
their historical traditions. The recitation became significant during 
the period of Exile when the survival of the people was associated with 
the land to which the people expected to return. 
(140) 
Ringgren 
comments that "reading between the lines of Ps. 106, we see how bad it 
is not to consider God's wonderful works, or not to remember the 
abundance of His steadfast love (v. 7), or to forget God, the Saviour, and 
the great things and wondrous works He had done (vv. 2,22). " 
(141) 
Israel owes to Yahweh praise and remembrance of His mighty acts of 
(137) Kirkpatrick (p. 626) is of the opinion that the language in v. 6 is 
borrowed from Solomon's prayer in I Kg. 8: 47. 
(138) Briggs,. , p. 349. 
(139) Simon J. de Vries, "Remembrance in Ezekiel, "Interpretation, 16, X972, 
pp. 58-64. 
(140) There have been in existence before the Exile such memories which 
antidated the later memories. Leo L. Honor, "The Role of Memory 
in Biblical History, " Mordecai M. Kaplan Jubilee Volume, 1953, 
pp. 417-35. Also B. S. Childs, Memory and Tradition in Israel, 1962. 
(141) Ringgren, The Faith of the Psalmists, 1963, p. 79. 
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salvation. Failing to fulfil such a duty before God is considered as an 
act of arrogance and rebellion. 
b. Historical Recitation (vv. 8-46) 
The historical recitation in vv. 8-46 is so called because 
in these verses the people and Yahweh are referred to in the third person, 
they - He. These verses may be recited by a priest or a Levite, probably 
the latter. In the liturgy of the annual feast of the renewal of . 
the covenant in Qumran Manual of Discipline, The sacral saving acts are 
recited by a priest and the sinful rebellions of Israel by a Levite. (142) 
The recitation of the historical traditions in Ps. 106 does not 
merely present a gloomy picture of the sin of Israel. It opens and ends 
with Yahweh's mighty acts of salvation at the Reed Sea (vv. 8-12) and 
before the enemies who held them captive (vv. 44-46). The psalmist 
intends to convey his idea that Yahweh in the remote past delivered 
His people from the oppressors (vv. 8-12) and He was then still 
performing such deliverance when they were in captivity (vv. 44-46). 
Yahweh was faithful to His covenant with Israel. The captivity was 
solely due to the rebellion of the people and therefore a justifiable (143) 
punishment (vv. 41-43). 
Verses 8-12 
8. But He saved them for His name's sake, 
to make known His might ( 
9. And He rebuked the Reed Sea and it dried up, 
and He led them through the deeps (ý), ý; 1J)) as through a desert. 
10. And He delivered them from the hands ( '11b) of the hater (, l'i l w) , 
and redeemed them from the power of the enemy ( J'JX). 
II. Water covered their oppressors (t)' -)S), 
not one of them was left. 
12. Then they believed (IJ , 'O)) in His promises, 
and sang His praise. 
(142) Millar Burrows, The Dead Sea Scrolls, 1956, P. 372. 
(143) Some MSS has "against His counsel" (ws. Y ) in v. 43 instead of 
"their counsel". NEB omits n] 1 y> »h' 1 (v. 43c) and one MS has )ph' I" 
instead of 1-: Ph'I , cf. Lev. 26: 39; Ezek. 24: 23; 33: 10. The root 
I nb in aal means "be low, humiliated" in niph. "sink in decay" 
(to be cont'd) 
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Verse 8 refers to a special theme in God's dealing with Israel 
- "for His name's sake" (Pss. 25: 11; 31: 3 
(4J : Isa. 48: 9; Jer. 14: 7, 
21; Ezek. 20: 9,14,22,24). God delivered Israel in spite of her 
sinfulness for the sake of upholding His character as a compassionate 
God and furthermore the enemy might know He is Yahweh (Exod. 14: I8). 
(144) 
The Reed Sea which was rebuked by God is conceived of as a 
servant of Him in the destruction of His enemies. 
(145 
Israel's 
response in faith and praise represents a right relationship towards 
the redeemer. 
(146 ) 
The response in praise is"expected in the 
introductory hymn (vv. I-2)and is promised in a vow by the people at the 
end of the psalm (v. 47). 
The presentation of the historical tradition of Reed Sea in vv. 8-12 
is fashioned in mythological language as we find it in Pss. 74,77 and 
Isa. 51: 9-11. 
(147) 
Ps. 106 supports the Reed Sea tradition of the prose 
narrative in Exod. 14-15: Israel rebelled against Yahweh at the Reed Sea 
(Exod. 14: 10-12), Yahweh saved them for His name's sake (Exod. 14: 18), 
He dried up the sea and the people walked on dry land (Exod. 14: 2I-2), 
waters covered their enemy (Exod. 14: 26-28; 15: 15), they believed in Him 
and sang praises (Exod. 14: 31; 15: Iff. ). 
(148) 
(143) and in Hoph, "be brought low". Dahood argues to retain the third 
clause in v. 43 on ground of syllable count and verbal arrangement 
of the verse, op. cit., p. 75. tan is primarily a covenant word 
and in Ps. 89: 2 29J j onen'na, therefore, -Ion in 106: 45 can be 
translated "covenant promise" or "faithful love". On the use of XJW 
to denote political enemies see J. A. Thompson, "Israel's'Haters', " 
VT, 29,1979, PP. 200-205. 
(144) A. A. Anderson, op. cit., p. 739. 
(145) For the Reed Sea tradition, see N. H. Snaith, , Yam-söp, the Sea of 
Reeds : The Red Sea, " VT, 15,1965, PP. 395-398 and R. de Vaux, the 
Early History of Israel, I, 1978, pp. 377f. The response of Israel to Yahweh's redemption is faith and praise (cf. Exod. 14: 31; 15: 1-2; 
20: 21). 
(146) On the connotation of the verb >A and its applicatinn to Yahweh, see 
N. H. Snaith, "The Hebrew Root G'L (I), " The Annal of Leeds University 
Oriental Society, 3,1961-2; pp. 61-67, Rin en. TDOT, 
II pp. 351 f" and A. R. Johnson, "The Primary Meaning of y\a ," SVT, 1953, pp. 67-77. 
(147) For a discussion of the link and development between the "myth and 
ritual" school and the "history-of-redemption" school of thought. 
See F. M. Cross, CPS , pp. 82-90. 
(148) Kraus, Die Psalmen, p. 902. 
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In the recitation of the sinful acts of Israel in vv. 13-39 which 
give seven particular incidents of Israel's rebellion : tempting God by 
their desire (vv. 14-15), dispute against Moses and Aaron's leadership 
(vv. 24-27), Baal of Peor idolatry (vv. 28-31), rebellion at the Waters 
of Meribah (vv. 32-33), apostasy in the land and defilement of the land 
(vv. 34-39), one feature stands out clearly, namely, Yahweh's forgiveness 
of the people as regards the most disgraceful act of rebellion, the Golden 
Calf idolatry. We shall in later chapters spell out the significance of 
this feature in connection with intercession, priesthood and the canonical 
shape of the Pentateuch. It is suffice for the time being, to take note 
of the element of forgiveness and hope in the seemingly gloomy picture 
of the sinfulness of the people. This element together with the 
opening recital of salvation at the Reed Sea (W. 8-12) and the closing 
summary of Yahweh's remembering His covenant with the people (vv. 40-46) 
encourage the direct approach to God in prayer and petition (vv. 4-5 and 
v. 47). 
Verses 13-15 
With the above overall view of the psalm in mind it is only necessary 
to give a translation of vv. 13-39 below and to provide a short comment. 
A longer discussion of the traditions behind these verses will be found 
in Ch. 7. The wilderness traditions begin from v. 13 onwards. 
13. But soon ( )? 2b) they forgot His deeds, 
they did not wait for His deeds. 
14. And they lusted after a desire in the wilderness, 
and they put God to test in the desert. 
15. So He gave them what they asked for; 
but sent abundant provision at their desire. 
The people made haste ()I NI) to forget what Yahweh did at the Reed Sea. 
Their faith in God's word and their praises were short lived. They 
quickly forgot the deeds of God. Such a forgetfulness is an constant 
Deuteronomic warning (Deut. 4: 9; 23; 31; 32: 18). Kraus rightly conceives 
that here the psalmist presents a Deuteronomic theology of history and 
God's 'counsel' refers to His plan of salvation. 
(149) 
They craved for 
(149) Kraus, Die Psalmen, p. 902, cf. Isa. 5: 29; 28: 29 etc. 
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their desire ( )mmji) which may imply to be something not absolutely 
necessary. 
(150) 
God still gave them what they asked for but at the same 
time He sent DWTJJ 2 /IM. Most translators have "a wasting disease" 
(RSV, Leslie), "a wasting sickness" (NEB, NT'1, NIB) oruleannes' (AV, RV, 
Kirkpatrick, Barnes). We do not know exactly what lir7means, elsewhere 
it appears in Isa. I0; 16 (opposite to 1UWb) and Mic. 6: 10. Probably 
the meaning of becoming thin is conveyed. 
(151) 
The versions diverse 
from MT : LXX has nl7roov7r ("fulness" or "abundance"), Vulgate has 
"saturation". Kissane suggests that these two versions presupposed the 
word 1 1r meaning "abundance". 
(152) 
Briggs, following by Oesterley, 
reads "food" ( II; h , from 1"1J , to feed, cf. Gen. 
45: 34: II Chron. 
11: 23). He further assumes that the first and second line in v. 15 
are of synqymous rather than antithetical parallelism. 
(I53)The 
nearest 
parallel tradition with Ps. 106: 15 is in Num. 11: 20. Based on, i7y(7ix) 
of Num. 11: 20 Gunkel and Kittel suggest ))7s (pY II9 BDB), meaning 
"loathing" or "loathsomeness". Yahweh gave meat to the people at their 
desert, but the meat becomes loathsome simply because it is given in 
great abundance. 
(1"54) 
This interpretation which makes more sense, 
gains support from tradition preserved in Nun. II. The affinities between 
Num. II and Ps. 106: 13-15 will be discussed in Ch. 7. 
Verses 16-18 
Verses 16-18 go on to present the people's rebellion against the 
leadership of Moses and Aaron. These verses are unique because only here 
in the Psalter is Aaron designated "the holy one of Yahweh" and the 
(150) Neale, Psalms III, p. 369. Delitzsch comments that the first of 
the principal sins the people committed after crossing the Sea was 
"their ungrateful, impatient, unbelieving murmuring for food and drink", Psalms, IIII, p. 217. 
(152) Kraus suggests "Abmagerung" or "Schwindsucht", and refers us to 
A. Bentzan, "Die Schwindsucht in Ps. I06: 15b, " ZAW, 57,1939, 
P. 152). But emaciation implies lack of food and hunger which is 
not the case in v. 15, unless we take a spiritual interpretation. Neale attempts to explain the difficulty by assuming that the food 
Yahweh provided did not nourish the people, Psalms, III, p. 370. 
(152) Kissane, o`. cit., pp. 489,491. 
(153) Briggs, on. cit., p. 356. cf. Oesterley, Psalms, p. 450. Dahood also 
assumes the synonymous parallelism, but his suggestion in strange 
and far fetched : "Cast out leaness from their throats", Psalms, III, 
pp. 65,71. 
(154) B. S. Childs, Exodus, (OTL), g. 281. 
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Datham-Abiran tradition (cf. Num. 16; Deut. II) alluded to. 
(155) 
The 
psalmist does not mention by name the rebellion of Korah, the Levite and 
his company, who are linked with the rebellion of Datham and Abiram, the 
descendants of Reuben, in Num. 16. But the incident of the Korahites 
being consumed by fire is clearly alluded to (Ps. 106: 16-18) : 
(156) 
16. And they were envious ( ). 1)711) of Moses in the camp, 
and of Aaron, the holy one of Yahweh. 
17. The earth opened (nnDn) and swallowed up Dathan, 
it covered the company of Abiram. 
18. Fire ( WX) burned in their congregation, 
a flame (, 1-:? n ') devoured the wicked. 
The word ß'YW'), applied so often to the Gentiles and avoided being used 
as a designation of Israel as a whole, is adopted in v. 19 to designate 
the rebellious company of Dathan and Abiram. Harris Birkeland-remarks 
that the realization of Israel as a totality, really regarded as consisting 
of evildoers, is derived from the reflection on the historical facts 
of Israel's misfortunes. 
(157) 
It is most likely that the omission of 
the name of Korah and his group is intentional, in order not to offend 
the Korahite singers. In this incident of jealousy of Moses and Aaron, 
God answered the WY 07 with great punishment. 
Verses 19-23 
The sin of calf worship (cf. Exod. 32 and Deut. 9: 7ff) is taken up 
by the psalm. This section is significant in the whole development of 
Israel's confession of faith and sin. It mentions Horeb but does not 
I8 concern itself with the giving of law and the theophany at Sinai. 
5 
(155) The sons of Aaron are holy to Yahweh as priests (Exod. 39: 30; Lev. 
21: 6 etc. ). The Psalmist may have the story of the consecration 
of Aaron in mind (Exdd. 28: 36-38). Num. 16 is a conflation of the 
Korah tradition (P) and the Dathan-Abiram traditions (JE) according 
to C. R. North, The Old Testament Interpretation of History, 1940, 
p. 92, see also Noth who assumes three versions in Num. 16, Numbers, (OTL) 1968, pp. 12I-Z. 
(156) n. n .n 
(qal? ) is read by LXX in the niph. fln an (11" YO? ). A. A. Anderson 
assumes a qal passive nn n. The composite phrase fDfl. LO is 
separated in two linesiin'v. I8.0,7ýln and 1Wy' (v. 19) are fjtL which 
express past time, Dahood, op. cit., p. 106. The tradition of Dathan-Abiram has already undergone combination with that of Korah, Coats, Rebellion, p. 176. n. 87. 
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What is stressed is that idolatry is a result of forgetting God and His 
works (vv. 19-23). 
(159) 
19. They made a young bull at Horeb, 
and bowed down to a molten image. 
20. And they exchanged their glory ( 
for the likeness of a bull that feeds on grass. 
21. They forgot God their saviour (DY UIIb), 
who has done great things in Egypt. 
22. Marvellous acts in the land of Ham, 
terrible deeds at the Reed Sea. 
23. He thought to exterminate them, had not Moses His chosen 
stood in intercession, 
to turnaway His wrath from destroying them (n 'nun ) 
The story of the Golden Calf is taken by Noth to be associated with 
the act of Jeroboam I and "a very late after-growth of the Pentateuchal 
narrative tradition" framed in the context of a breach of covenant. 
(160) 
We shall explore in Ch. 7 the significance of these verses in the whole 
theology of Ps. 106 and in connection with the Pentateuch as a whole. 
What remains to be said is the meaning and reference of p-i I>>. Otto 
Eissfeldt accepts "their glory" as "the glory of God" which signifies 
openly and precisely the Ark, owing to the loss of the Ark to the 
Philistines (I Sam. 4: 2I-22) the wife of Phinehas gave her prematured born 
(157) Harris Birkeland, The Evildoers in the Book of Pslams, 1955, pp. 61f" 
He also states that this special form of pragmatical view of 
history has its foundation in a nationalized prophecy. 
(158) R. de Vaux remarks, "the Exilic psalm, Ps. I06: 19-20, recalls the 
making of the golden calf at Horeb (Sinai), but says nothing about 
the Jaw iven there. Only in the penitential liturgy of Neh. 9: 13-14 o the tfieophany of Sinai and the giving of the law appear between the Exodus and the entry into Canaan. " EHI, It p. 402. He suggests that "Horeb" is later than"Sinai ", p. 427. 
(159) The phrase "a molden young bull" (p--lob >) which is found in Exod. 32: 4 is separated here in two parallel cola. Dahood, on. cit., p. 72, Kraus, Die en , p. 903. n-7)-2=> is understood to be the people's glory,. but some manuscripts of LXX read "His glory", Targum gives "the glory of their Lord", and the rendering of Rom. 1: 23 refers to the glory of God, see Kirkpatrick, op. cit., p. 629. The expression in v. 23 YLD. ihy, "Stood in breach" has the meaning of bursting forth; by instruction and especially by intercession (BDB) e. g. Ps. 22: 30. It appears in Jer. 18: 20; Ezek. 22: 30 to refer to intercessory prayer of the prophets. The hiphil infinitive construct 
(to be cont'd) 
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son the name "gone is the glory" (-7i. 3_: ) 'X ,7 »> ilf A). Is is ex- 
plicitly stated that the giving of the name is motivated by the loss 
of the Ark. 
(161) 
Both the Ark and the Calf image were probably con- 
sidered to be representing Yahweh's appearance since no one can see 
the face of God and live (Exod. 3: 6; 33: 20,23). The Calf image, there- 
fore, was an Israelite cultic form in the Northern Kingdom. 
(162) 
Eissfeldt consliders the Calf to be a particular threat to the Ark of 
the covenant. The Calf takes the place of the glory of God and hence the 
peoples glory too. 
(163) 
The rebellion is once again attributed to their forgetting God who 
has saved them through His great deeds of salvation, wonderful acts 
( fl ); 'S> . P) 
) and terrible deeds ( 01, '(-))J ). The deeds are terrible 
because they arouse fear and terror among Israel's enemies. But they 
are, to the people of Israel, deeds of salvation. 
(164) 
The forget- 
fulness of such deeds brings God's wrath and the destruction of the 
people (e. g. Exod. 32: i0-14; Deut. 9: 25), which was averted or delayed 
because of the intercession of Moses who is God's chosen one. 
Verses 24-27 
This section narrates the rejection of the pleasant land which 
is promised by Yahweh. It may allude, --. 
to the disappointment and re- 
bellion of the people brought about by the unfavourable report of the spies. 
(159) xi 'n wn takes its suffix from the double-duty suffix of the syno- 
nymous hiphil infinitive construct a I', b tU), "7j , Dahood, op. cit. , PP. 72-73. . 
(160) M. Noth, HPI, p. 143. 
(161) Otto Eissfeldt, "Die Psalmen als Geschichtsquelle, " Near Eastern 
Studies in Honor of William F. Albright, 1971, p. 106. 
(162) Beyerlin, Origins and History of the Oldest Sinaitic Tradition, 1965, P. 132. Albright believes that the Calf image was the north- 
ern equivalent of what the cherubin or the Ark was in Jerusalem Temple. They were the pedestal upon which God was enthroned. From the Stone Age to Christianity, 1940, pp. 228-30. 
(163) Hos. 4s9; Jer. 2: 11. `1i» is a theological concept in the priestly 
strata, Second Isaiah and Ezekiel, see Cross, CMHE, p. 322; of. von 
Rad, "Deuteronomy's 'Name' theology and the Priestly Document's 
'Kabod' Theology, " Studies in Deuteronomy, 1953, pp. 37-44. 
(164) Ringgren, Israelite Religion, 1966, p. 79. 
66 
The people are described here by the psalmist as murmuring in the tents 
(aý, cf. Deut. 1: 27) and not obeying the voice of Yahweh. A. A. Anderson 
points to Deut. 1: 21 as the particular command of God to go up to take 
possession of the land, to which Israel failed to listen. Since they 
rejected the gift of the Promised Land, therefore they are denied of 
their right to enter the land (w. 24-27). 
(165) 
24. Then they despised the pleasant land, 
they did not trust in His promise (? -) r ). 
25. But they murmured in the tents, 
they did not listen to the voice of Yahweh. 
26. Therefore He lifted His hand to swear against them, 
to strike them down in the wilderness. 
27. And to disperse their seed among the nations, 
to scatter them over the lands. 
Verse 26b refers to the destruction of the entire generation 
in the desert and in v. 27 the punishment is extended to include their 
descendants (oy- 3) who were consequently to be dispersed among the 
nations. The psalmist may have the Exile in mind in v. 27. 
(166) 
If 
this is so, then it is evident that their despersion is interpreted as 
having its root in their despising the land. Verse 27 is the announcement 
of judgment, the fulfilment of which is seen in vv. 40-42 when Israel 
was delivered to the nations. The use of the murmuring tradition to 




These verses allude to the apostasy of Baal of Peor at Moab, 
(165) For )-)-71]n ý'> in v. 24, e. g. Jer. 3: 19; Zech. 7: 14. The phrase, 
"me lifted up His hand" (), 71 , ILOI ) is a common expression for the 
practice of taking an oath in the Old Testament especially in 
Ezekiel and P (of. Nun. 14: 30; Ezek. 20: I5,231. Therefore it can 
be simply translated "He swore". "And to disperse" ( 'Dfl'I) 
in v. 27 is taken with S for ueb. y'Dfl>fcf. Ezek. 20: 23, Oesterley, 
Psalms, p. 450. 
(166) Kittel, Die Psalmen, p. 388, Gunkel, Die Psalmen, p. 464, Kraus, 
Die Psalmen, p. 90+, Coats, Rebellion, p. 229. The Fxile is 
presupposed in Ezek. 20: 23. Briggs regards v. 27 as a gloss from 
Ezek. 20: 23. 





In this incident Fhinehas was honoured to be (cf. Num. 25). 
righteous and rewarded for his righteous deeds of executing judgement 
the covenant of an everlasting priesthood (cf. Num. 25: 10-13; Sir. 45: 
23f. ) Verses 28-31 are translated as follows: 
(169) 
28. And they yoked (r-r) -: vj) themselves 
to worship Baal of Peor, 
and ate the sacrifice to the lifeless gods. 
29. They provoked Him to anger with their deeds, 
and a plague broke out among them. 
30. Then Phinehas stood up and interceded, 
and the plague was withheld. 
31. And this has been counted to him as righteousness, 
from generation to generation, forever. 
Q'IIIJ 'n in v. 28b probably refers to sacrifices offered to pagan gods 
who are considered as dead or lifeless (cf. Isa. 44: 9-20; Ps. 135: 15-17). 
(170) 
In the midst of the confessinn of sin the psalmist alludes to 
the reward of an everlasting priesthood to the line of Phinehas who 
acted righteously on behalf of Yahweh. The priest has the duty to 
discriminate against sin and idolatry. 
(168) Peor is suggested to be a mountain in Moab (Num. 23: 28). A. A. 
Anderson remarks that Baal of Peor (Num. 25: 3,5; Deut. 4: 3; 
Hos. 9: 10) is a local Canaanite God of Mount Peor, op. cit., 
p. 744. See also Roger T. O'Callaghan, "Echoes of Canaanite 
Literature in the Psalms; " VT, 4,1954, pp. 161-76. 
(169) 17bs'1 in v. 28 means "They attached themselves closely to" or 
"They joined themselves to"; of. Num. 25: 3,5. Noth takes Ps. 
106 to be dependent upon Num. 25, vv. 1-5 of which has been 
suppressed by the Phinehas, story in Num. 25: 6ff. The Phinehas 
story is "a secondary Pentateuchal accretion which originated 
out of the post-exilic line proceeding from Aaron to Eleazar to Phinehas. " HPI, pp. 74-75" "They provoked Him" (RSV, NIV 
etc. ) is render "Their deeds provoked Him" by NEB. »r'1 
carried the meaning "executed judgement" (KJV) "interposed" 
RSV NIV), "prayed" (PBV), "interceded" (NEB5 or "intervened" (NIVý. 
LXX has "made atonement" . iy mcgnrl="counted to,, or " reckoned to"; cf. Gen. 15: 6; Num. 23: 9. 
(170) Delitzsch, op. cit., p. 129: the idols are dead beings in con- 
trast with the living God. Eerd, mans holds a different point 
of view that the sacrifices would lead to death, op. cit., i p. 513; cf. G. Fohrer, HIR, p. 218. 
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Verses 32-33 
These two verses depict the murmuring of Israel at Meribah (cf. 
Exod. 17: 1-7; Num. 20: 2-13). The people put Yahweh to the test 
(so Ps. 95: 8; cf. Ps. 81: 7 which however, relates God's testing of 
Israel at Neribah). It is observed that in comparison with the order 
of events in P the psalmist too places the incident at Meribah last as 
the climax to explain Moses' involvement in Israel's sinfulness and 
his failure to enter the land. 
(172) 
32. And they provoked Him at the plater of Meribah, 
it even went badly with Moses on their account. 
33. For they had embittered his spirit, 
and he spoke rashly with his lips. 
The difficulty with these two verses is the identification of the third 
person singular pronominal suffixes. Some of them may refer to Yahweh 
as well as to Moses. Verse 33a represents the issue clearly, 1171-I can 
denotes the spirit of God or that of Moses. 
(172) 
We are in favour 
to take "his spirit" to refer to Moses' spirit the origin of which is 
in Yahweh whose spirit rests in Moses. 
Verses 34-39 
The rebellion in the land is alluded to in these few verses. A 
long history of over 600 years from the settlement in Canaan to the 
(171) Kirkpatrick, op, cit., p. 631, cf. G. W. Coats, Rebellion, p. 230, 
regards Ps. 106 in this respect reflects a point of development between D and P. 
(172) Targum has His "Holy Spirit". Supporters of "the spirit of Moses": Gunkel (p. 167), Leslie (p. 169), Kisaane(p. 492) and probably RSV, 
NEW and NTV. "The spirit of Yahweh" is accepted by Kirkpatrick (P. 631), Delitzsch (p. 130), Briggs, (p. 352), mood (p. 74), 
and NIV. The second view is substantiated by the usage of )-7b 
and nil to mean God's spirit, not that of Moses, in Isa. 63: 10. 
NEB follows LXX to read for NT "? ý, b "for they had embittered 
his spirit". Snaith points out that there is a tendency to give 
siffixes to MI in the later time, Distinctive Tdeas in the 
Old Testament, 1944, p. 158. 
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Babylonian Exile is condensed in these six verses. 
ýj73') 
34. They did not exterminate the peoples, 
as Yahweh had com-nanded to do. 
35. But they mingled with the nations, 
and learned to follow their ways (Q f'1 ' Wyh ) 
36. And they worshipped their idols (Aýý' ýýy ) 
and this was to them a snare (W 7) 1, b 
37. They even sacrified their sons, 
and their daughters to the demons (n 1'7 wý ) 
38. And they shed innocent blood, 
the flood of their sons and their daughters, 
whom they sacrificed to the idols of Canaan, 
and the land was polluted with bloodshed. 
39. And they became defiled in their deeds, 
and went a whoring in their acts. 
The people were repeatedly warned and commanded to exterminate the 
inhabitants of the land (Exod. 23: 23-24; 32-33; 34: II-16; Num. 33: 505-56; 
Deut. 7: 1-5,16; 20: I0-18), but time and again they ignored God's 
commandment (Judg. 1-2). Moreover they settled among the peoples to 
the extent of practising intermarriage and copying the peoples' ways 
of life as well as religious practices. They served and worshipped 
the demons ( o"i)); they sacrificed even their children to them. 
According to Ringgren D 1W are derived from Babylonian originals (cf. 
Deut. 32: 17) 
(274) 
(173) W? 1)3'; I "snare", A. A. Anderson remarks, "Figuratively it suggests 
something which attracts and then destroys the unsuspecting victim", 
op. cit., It p. 462. Idols and idol-worship became a snare to 
Israel (Exod. 23? 33; Deut. 7.16; Judg. 2: 3). 0"M occurs elsewhere 
only in Deut. 32: 17. Its exact meaning and etymology are not certain. 
A. A. Anderson suspects that it has connection with the Akkadian sedu. 
and is a term for "demons" in post-biblical writings, op. cit. , 
II, p. 746. Neale suggests the root 11w which means to oppress, 
destroy, Psalms, III, p. 379. DDB (Z W) assumes that it is a loan- 
word from Assyrian sedu. The two middle lines of v. 28 are considered 
to be a gloss by most commentators (e. g. Oesterley, Weiser). Dahood 
defends their place in this verse and NTW takes 38 cd. as an independent 
verse. 
(T74) Ringgren, Israelite Religion, 1966, p. 102. He remarks that 
"uncleaness is primarily a cultic and ritual concept.... " Idolatry 
and everything connected with it are unclean, pp. 14! -142. To 
G. Fohrer the fl'lU are former pagan gods, HIR, p. 176. 
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To the demons and the idols of Canaan Israelites sacrificed their 
sons and daughters. This practice of human sacrifice is the climax of 
Canaanite abominat. on and Israelites' rebellion (Deut. 12: 31; 18: 9-I0; 
II Kg. 16: 3; 21: 6; 23: 10; Ezek. 16: 20-2I; 20: 31 etc). 
(175) 
Therefore, 
the land was desecrated and polluted (Num. 35-33-34, by blood; Jer. 3: 1, 
2,9, by idolatry). James D. Martin concluded from his study of 
Jer. 3: 1 that "the idea of a land being defiled or polluted is fairly 
common in the Old Testament. Most of the instances, however, bear the 
idea that a land is polluted as a result of the collective sins of the 
totality of its inhabitants". 
(176) 
Such collective sins are the 
result of a perverted relationship and the infidelity of Israel to 
the marriage vow between Israel and Yahweh (Isa. 1: 21; Hos. 2-3; cf. 
Exod. 34: 15-16; Deut. 31: 16 etc. ) The root ii]f (Ps. 106: 39) conveys 
the meaning of "to be a prostitute", or "toga harlot" (Hos. 1-3). 
Worship of other Gods is treated aff an act of spiritual adultery in the 
Old Testament. Weiser rightly remarks on Ps. I06: 34-39 : "the fact that 
the people are specifically charged with mingling with the Gentiles, 
human sacrifices and idolatry, which are characterized as uncleannnes 
and harlotry, still shows the cultic origins of that way of thinking, 
which stems from the morality of the covenant with Yahweh. " 
(177) 
Through 
his cult the chosen people have been polluted and Yahweh was angry with 
His chosen ones. 
Verses 40-46 
As we have noted before, these verses correspond to the rebellion 
of the people and the manifestation of His mighty acts at the Reed Sea. 
The Psalmist wants to show that Yahweh, in contrast with Israel, remembered 
His covenant with His people although the people have been constantly 
(175) Kirkpatrick, op. cit., p. 632. For detail on human sacrifice in the Old Testament, see N. H. Snaith, "Worship in the Old Testament, " 
A Companion to the Bible, ed. H. H. Rowledy, 1963, pp. 523-569, 
Eichrodt, Old Testament Theology, I, 1961, pp. 14ßff., Ezekiel, (0TL), 1970, pp. -, e aux, Studies in Old Testamen Sacrifice, pp. 63-90, J. A. Soggin, "Child Sacrifice and Cult of the 
Dead in the Old Testament, " Old Testament. and Oriental Studies, 1975, 
pp. 84-87. 
(I, 6) James D. Martin, "The Forensic Background to Jeremiah III I, " VT, 
19,1969, pp. 83f. 
(177) A Weiser, on. cit., p. 682. 
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rebellious against Him and forgetful of thelon of Yahweh. Verses 
40-46 form a summary survey of the whole course of Israel's history. 
A pattern of disciplinary chastisement can be discerned : deliverance - 
rebellion - judgment - repentance - deliverance. 
40. So the wrath of Yahweh kindled aginast His people, 
and He abhorred His own possession. 
41. He gave them to the hands of the nations, 
and their adversaries ruled over them. 
42. Their enemies oopressed them, 
and they were subdued under their power. 
43. Many a time He delivered them, 
but they rebelled in their counsel, 
and were brought low for their iniquity. 
44. Then He looked upon their affliction, 
when He heard their outcry ( 
45. And He remembered His covenant with them, 
and was moved to pity (pnjII) according 
" to the abundance of His covenant Love ( 1-1-on). 
46. And He gave them compassion, 
before those who held them captive. 
"So the wrath of Yahweh kindled against His people" (v. 40a) is a 
characteristic Deuteronomistic formula (Judg. 2: 14; 20 etc. ) The 
chastisement pattern is also presupposed in the view of history presented 
in Judg. 2. Ps. 106: 41-42 are in c? stic arrangement. These two 
verses are regarded as bringing the punishment which is announced in 
vv. 26-27 to fruition. Israel is delivered ( JAI) into the hands of 
the nation. Verse 43 echoes the people's sin im v-13- They forgot 
His deeds and did not wait for His counsel (v. 13). Here in v. 43 the 
people rebelled in their own counsel. But God, nevertheless, is 
faithful to His covenant. While the people forgot His deeds, He still 
remembered His covenant with them. He would never deliver her to the 
place of no remembrance; "Not to be remembered means to be thrust 
completely out of this world where Yahweh rules. " 
(178) 
The psalmist 
(178) Simon J. de Vries, op. cit., pp. 62,63-64. 
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realizes that the contemporary situation of dispersion is a deserved 
punishment for the people's own iniquity. Still more he is also sure 
that God will forgive according to the abundance of His faithful 
love (n ton : n). Verse 46 is an appropriate answer to Solomon's prayer 
for forgiveness and compassion in the sight of those who carried the 
people captive (I Kg. 8: 50). The difficulty is, which covenant is 
meant here. From the close connection of Ps. T06 with Ps. T05, the 
Abraha. rnic covenant is probably referred to. 
c. A urgier to gather the people and a vow to praise (v. 47) 
Verse 47 is a significant verse for it is a concluding prayer of 
the long confession of the people's sin. It can be said to be the goal 
of the whole historical recitation. The verse. also consists of a vow 
to praise God, which expresses trust and confidence. 
(179) 
47. Save us ;0 Yahweh, our Lord, and gather us (I) 1p1) from 
among the nations that we may give thanks to your holy 
name and boast (fl . nwn'ý) of your praises. 
"That we may give thanks to your holy name" is the congregational promise 
to praise God. In it a recognition of His help and a proclamation of 
what He has done are expressed. Yahweh's"holy name" is a manifestation 
of His holy character and His mighty acts of salvation. Here a note is 
struck of the common concern for the holy name of God and praising God 
in Ps. 105 (v. 3). The holy name of Yahweh also reminds us of His 
salvation to Israel for His name sake in v. 8 of this psalm. 
Since we have noted that the people were driven into dispersion 
(vv. 26-27,41-42) we can easily understand the historical situation from 
which the petition to reassemble the people from the nations is derived. 
The past experience of salvation provides the motivation for the prayer. 
The extensive presentation of history in vv. 8-46 accounts for the present 
(T791 I Chron. 16: 35 has )*7b, 91 as the first word of the verse, "0 God of 
our salvation"(IIVW' 1n5%) for 1! 'i5X , 1); )' and 115'. ßn1 to follow IJ! ýnp 
The form n ant; 7 j, a hithpael of n. 3W ," to laud or praise " is 
a hapax legomenon, Targum and Syriac have 7-n5n1 for 1n y fIf . 
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distress and dispersion. The certainty that the people's sin which is 
a hindrance to praise is to be forgiven forms the ground for the vow to 
praise God. 
(180) 
The historical background of this verse is that of the 
Exile. But what is not sureA'rrhere Ps. 106 was recited, in the Diaspora 
or at home in Palestine. 
(181) 
The close link between this psalm and the 
final form of the Pentateuch as well as the strong Deuteronomic structure 
of history may provide some hints to the problem. The echoes of the 
preaching of Deutero-Isaiah may support the Diaspora as the original 
setting of this Psalm. The notion of gathering ( Imp) the people from 
all nations is common to the preaching of the Exilic prophets (Ezek. 
? 1: 17; 20: 34; 41; 28: 24-16; 29: 13; 34: 13; 36: 24; 37: 21; 38: 8; 39: 27; 
Isa. 43: 5; 54: 7. cf. Deut. 30: 3-4). The notion of praising God in the 
prayer recalls the hymnic introduction of vv. 1-2. 
4. Traditio-Historical Survey and the Dating of the Psalms 
It is not an easy task to ascertain the date and setting of a 
particular psalm since "references to public events or to public conditions 
are in general faint and vaguely expressed : they cannot be satisfactorily 
referred to particular cases, " 
(182) 
The complexity involved in dating 
a Psalm lies at the recognition of a process of post-Exilic editing and 
therefore we can only accept the unity of the text and suggest an earliest 
possible date for a psalm. 
(183) 
To give a date or a historical setting to Ps. 78 we must take into 
consideration certain clues given by the psalm : 
(184) 
(180) The confession of sin is interwoven with the praise of God. Westermann 
remarks that the praise of God's earlier saving deeds functions as 
one of the motivations for God's intervention in the present 
desperate situation (Pss. 44: I-3 (2-4); 85: 1-3; 74: ib-2; 80: 8-11; 
Isa. 63: 7-9, IIb-I4). The Praise of God in the Psalms, 1965, pp. 55, 
88. 
(181) Kraus admits that this is difficult to determine, Psalmen, p. 901. 
(182) Barnes, op. cit., I, p. XVIII. Barnes suggests the proper approach 
is the religion of the Psalms. Religious approach relies on a good knowledge of the history ofrreligion in Israel our knowledge of 
which is limited. 
(183) A word of caution in dating the Psalms is put forward by R. P. Carroll "Psalm 78 : Vestiges of a Tribal Polemic, " VT, 21,1971, p. 144. 
(184) Some of the clues are listed by A. A. Anderson, op. cit., II, p. 562. 
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I. The area of history covered stretches from Exodus to 
the house of David. 
2. The Davidic dynasty apparently still in existence. 
3. The Solomonic Temple is still standing; at least no 
evidence of the destruction of the Temple can be found. 
4. Nothing is mentioned of the Exile and destruction of 
Jerusalem, which if the people had experienced would 
hardly have escaped the attention of the psalmist. 
The general outlook suggests the fall of Samaria (722) and 
the deliverance of Jerusalem (701), though they are not 
referred to explicitly. 
6. Some Deuteronomistic attitudes can be traced, 
condemnation of high places and image worship, etc. 
7. The divine title of Yahweh, "the Hole One of Israel", 
"the God Most High" etc. suggest a Jerusalem setting. 
8. The merging of the two great streams of tradition, 
the Exodus-Wilderness-Conquest tradition and the 
Davidic-Zion tradition 185) 
9. The didactic character of the psalm in the two fold introduction 
(vv. 1-4,5-8) and the two long historical recitals 
(vv. 9-39; 40-72). 
I0. The character and form of the historical traditions 
as compared with the Pentateuch, le. the silence on 
the Patriarchal narratives. 
(I86) 
If we take all these factors into consideration we shall arrive 
at the most likely date of the psalm's origin in the period between the 
(185) G. W. Coats has an analysis of the traditions incorporated in the 
psalm Rebellion, pp. 899-224. Also Carroll, op. cit., who regards 
the Exodus-Nilderness-Conquest traditions as essentially the 
property of the Joseph tribes, i. e. the Ephraim-Manasseh tribe 
complex. P. 139. Such traditions are preserved in the covenant 
by Joshua, an Ephraimite (Josh. 24), Samuel, another Ephraimite, 
and King Jeroboam, also an Ephraimite (I Kg. 12; 26-29). It is 
true that there are different emphases in the tradition of the 
two Kingdoms : The Exodus tradition does not engage the attention 
of Isaiah of Jerusalem while the Davidic-Zion tradition does not 
play a significant role in Hosea in the North. But ex1lusive and 
rigid division is not possible. 
(186) Schildenberger, "Psalm 78 (77) und die Peutateuchguellen, " 
Lex Tua Veritas, pp. 240-256. 
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If we take all these factors into consideration we shall 
arrive at the most likely date of the psalm's origin in the period 
between the fall of Samaria (722 B. C. ) on the one hand and the 
destruction of Jerusalem, the Temple, The Kingdom of Judah (586 B. C. ) 
on the other. 
(187) 
Buttenwieser's and Junker's proposals based on 
the historical evidence from Hezekiah's time are to be taken seriously. 
Both scholars direct us to the fall of Samaria when Israel was 
destroyed as an independent state by Assyrians who deported some of the 
Israelites. Judah in the south then became the sole hope and claimant 
to the sacral traditions. The influx of Israelites to Judah added new 
impetus to the revival of the Northern traditions and Yahwistic faith 
in the context of the theology and cultic setting of Jerusalem. The 
Deuteronomists worked in the background of the atastrophe of Israel. 
They believed that the future of the whole people lay with Judah. 
(188) 
Both the psalm and Deuteronomy assume Israel's disobedience in failing 
to remember God and His saving deeds. 
(189) 
The psalm reflects an 
early stage of the Deuteronomic effort to reform the cult and the 
process of merging of traditions, which did not take place very 
smoothly. According to Deuteronomy the Ark was demythologized to being 
a container for the tablets of the law. 
(190) 
But Ps. 78 still holds 
(187) Kittel, Schmidt, Junker, Schildenberger ("Psalm 78(77) und die 
Peutateuchquellen, " 1961) Buttenwieser, etc. The suggestion by 
Eissfeldt that the psalm together with Deut. 32 are derived from 
the background of the Philistine events in the eleven century 
(1070-1020) Das Lied Moses, 1958, esp. p. 42, is not possible on 
the ground of the strong sense of the inviolability of Zion and 
the condemnation of the worship at high places. The defeat in 
I Sam. 4 could not be described as a defeat of the "sons of 
Ephraim" only. Early dates of the psalm are given by Albright, 
Freedman, Cross, G. E. Wright, A. F. Campbell. A. R. Johnson etc. 
The post-Exilic date is held by Gunkel, Die Psalmen, 1929, P. 342 , and Kraus, op. cit., P. 704. 
(188) A. C. Welch The Code of Deuteronomy, 1924, Deuteronomy : The 
Framework o the Code, 932, E. W. Nicholson, Deuteronomy and 
Tradition, 1967, pp. 94ff. 106. H. Junker emphasizes the psalm's 
connection with Deuteronomy. "Die Entstehungszeit des Ps. 78 
und des Deuteronomiums, " Bib, 34,1938, pp. 487 ff. cf. O. H. Steck, 
"Theological Streams of Tradition, " Tradition and Theology in 
the Old Testament, 1977, pp. 212ff. 
(189) B. S. Childs, Memory and Tradition, 1962, p. 49. 
(190) von Rad, Studies in Deuteronomy, 1966, p. 40. 
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the view that the Ark was the symbol of divine presence and glory 
(vv. 60-61). 
As we shall illustrate later further points of affinity between 
Hosea and Ps. 78, here we only point out that the polemic with idolatry 
and condemnation of high places are characteristic of Hosea (Hos. 4: 13; 
8: 11; 10: 1,8; 12: 12) and Ps. 78. M. Weinfeld, who accepts a current 
of Northern thought flowing down to the South after the fall of 
Samaria, remarks that "chronologically Hosea is close to Hezekiah who 
was first to abolish the high places" 
(191) 
There are records of a Passover celebration in the reforms of 
Hezekiah (II Chron. 30: Iff) and Josiah (II Kg. 23: 22). Passover was 
the occasion to rehearse and celebrate the Exodus events (Exod. I2: I-28; 
Deut. 16: 1-8; Ezek. 45: 21-25). 
(192) 
It is probably that at least part 
of Ps. 78 may have its origin in the context of the Passover celebration 
in Jerusalem. 
When people gathered together to celebrate God's great ancient 
acts of deliverance, the story is to be recited or be enacted. The 
unique situation of Passover celebration in the time of Hezekiah-Josiah's 
reforms needed special explanation. Hezekial sent a letter with such 
explanation to invite the people of the North to come to Jerusalem for 
that particular occasion (II Chron. 30: 1-10). Presumably when the people 
came together, not only the story of Passover was recited but also a 
lesson on the mysteries of history, past and contemporary, was drawn 
with the hope to centre the people's future on the Temple, the Davidic 
king and Judah. The reflection on the fall of Israel is an imperative 
for Judah and Israel alike. There might be intensive preaching activity 
which characterised the Deuteronomic circle. 
(193) 
(191) M. Weinfeld, Deuteronomy and Deuteronomic School, 1972, p. 366. 
(192) According to the later traditions preserved in the Jewish Passover 
Haggadah, the recount of the mighty deeds of Yahweh in Egypt (e. g. the Plagues) and in the wilderness, and the commandment to 
teach each generation the mighty deeds constitute on the great 
pilgrimage festivals as the setting of the Historical Psalms, see 
Leslie, op. cit. , 153. 
(193) II Kg. 17. "Traditions of the most varied kinds historical, cultic, 
and legal were united in these preachers' hands" von Rad, Old 
Testament Theolog y, I, 1962, p. 221. of. W. Wolverton, "Sermons in 
the Psalms, " CJT, 10,1964, pp. 166-76. Ludwig I; ohler, Hebrew clan, 
1956, P. 169. Otto Eissfeldt includes some historical summaries 
as under the literary type "Sermon" in The Old Testament, An 
Introduction, 1965. P. 16. 
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These preachers formulated their sermons after the spirit 
and basic ideas of the prophets. Ps. 78 may be one of these sermons. 
G. W. Anderson has already recognized that Ps. 78 records "the authentic 
voice of prophecy in its penetrating judgments on Israel's historical 
experience. 
(194) 
Wallace Wolverton is also convinced that Pss. 78, 
105 and 106 are liturgical sermons with didactic presentations of God's 
saving acts, Israel's disbelief and rebellion, and the unexpected 
mercy and forgiveness of God. 
(195) 
The historical occasion for the delivery of Ps. 78 is sought first 
of all in the reform of Hezekiah. Junker argues against Gunkel who 
though rightly recognizes the fusion of literary types and themes; 
wisdom poetry, hymn, prophetic re uirement and Deuteronomic teaching 
sees signs of a later period. 
(19o) 
He is in favour of the original unity 
of the psalm which would be dated to the time of Hezekiah, the first 
sole Israelite monarch since the United Monarchy. Verses 9-11 allude 
to a contemporary, timely happening with which the psalmist and his 
addresses were familiarized, the defeat of the Northern Kingdom by the 
Assyrians. These verses connect nicely with. what preceeded and what 
followed. The introductory verses (vv. 1-8) exhort the listeners to 
learn, to trust and to keep God's covenant and commandment. A warning 
is attached to the final verse (v. 8) that the people should not follow 
the example of their fathers. Such an example is then immediately given, 
the example of the "sons of Ephraim" (vv. 9-II). 
(197) 
The defeat of 
(194) G. W. Anderson, "Israel's Creed, Sung no Signed, " SJT, 16,1963, 
p. 281. 
(195) W. Wolverton, on. cit., p. 169, M. T. Buss accepts that there was a 
sizable class of re gious leaders, the Levites, who were responsible 
for the propagation of the memory of ancient traditions, "The 
Psalms of Asaph and Korah, " JBL, 82,1963, P. 386. 
(196) Gunkel, Die Psalmen, P. 342, Junker, "Die Entstehungszeit des 
Ps. 78, "Biblica, 34,2953, P. 496. 
(197) Junker, op. cit., pp. 492f. Schildenberger also takes the 
political-religious failure of Ephraim as the 'tb of v. 2, OD. Cit. 
p. 240. 
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the Northern Kingdom is then a warning example. The fate of the North 
could be averted because for their sake Yahweh has done great deeds of 
salvation (vv. 12-16; 43-55' ) and they could learn from the past 
history. They obviously have not listened and learnt. Moreover, 
they followed the example of the fathers (v. 57) and indeed worshipped 
at high places and engaged in image cult (v. 58). Hezekiah's reform 
was exactly directed against the high places and the syncretistic cult. 
The judgment upon the North provided strong impetus and confirmation 
for the reform. 
(198) 
The only hope for the brother kingdom Israel and 
for Judah if the latter want to escape the fate of the former is the 
purification of the cult. The election of Judah-Jerusalem and David is 
still valid. The Deuteronomic principle of the Jerusalem Temple, as 
the only legitimate cult centre is found to be in its initial stage 
of formulation. 
The elements of wisdom and law in Ps. 78 can also find their 
place in the time of Hezekiah. 
(199) 
A group of teachers of wisdom 
and law, which is to be associated with the men of Hezekiah (Prov. 25: 1). 
(200) 
may well have included the psalmist of Ps. 78. One must further 
take into account an interest of Ps. 78, as it is also the case in 
Pss. 77,80,81 in the affairs of the Northern Kingdom. Perhaps one 
(198) ibid., p. 495. cf. Buttenwieser, on. cit. p. 135, on abolition 
of high places and image worship in Ps. 78 and in Hezekiah's 
reform, II Kg. 18: 4,22. As deviating from II Kg. and II Chron. he assumes on the basis of Ps. 78 that the rescue of Judah in 
701 B. C. was the "immediate incentive of Hezekiah's reform", 
p. 136. He connects Pss. 48 and 76 with Ps. 78 in the belief 
in the inviolability-of Jerusalem Temple, pp. 139-38. 
(199) Junker links these two elements in Ps. 78 with Deut. 4: 6-8 
and prophet Isaiah (5: 2I; 10: 12; 19: 15; 28: 29; 29: 14; 3T: 2-3), 
ibid., p. 498. 
(200) On the role of Hezekiah in wisdom tradition, see R. R. Y. Scott, 
"Solomon and the Beginnings of Wisdom in Israel, " Wisdom in Israel 
and in the Ancient Near Fast, VT, 3,1955, pp. 262-279. Sco t 
remarks that the reign of Hezekiah is the most probable time 
for blending together historical traditions, prophetic records 
and psalm collections of the Northern and Southern Kingdoms. 
Therefore Hezekiah's time is a period of literary activity in 
Judah, p. 277. 
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has to be open to the possibility that among the "men of Hezekiah" 
there were North-Israelites. 
(201 
At least some of them may look up 
to Moses as the proto-type of the role of religious instructor in law 
and wisdom. This role of Moses, whether it is prophetic, wisdom or 
teacher of law, becomes prominant in the book of Deuteronomy. We shall 
discuss this issue in detail in the s'i. th chapter. What we can be 
sure as regards Ps. 78 is that it is a didactic psalm most appropriately 
set in the occasion of the reform of Hezekiah. 
Having settled the issues of the date and historical background 
of Ps. 78 we come next to consider those of Pss. 105-106 which are 
taken together. W. Zimmerli has pointed out that these two psalms 
are among some of the so called "Zwillingspsalmen. " 
(202-) 
Ps. I05: 1-15 
and Ps. 106: I, 47-48 together with Ps. 96 are incorporated into the 
present text of I Chron. 16: 8-36. Most recent scholars are in favour 
of the view that Chronicles makes use of the Psalms which were already 
in existence in the time of the Chronicler. I Chron. 16 from the 
outset, admits that the Psalms fragments in I Chron. 16 are not 
composed by the Chronicler. They are hymns of the Asaphites. Further 
evidence, besides the self admission which may not be conclusive, is 
to be found. The Chronicler nearly always uses the name Israel instead 
of Jacob for the Patriarch (I Chron. I: 34; 2: 1; 5: 1; 3; 6: 23; 7: 29; 
16: 13; 17; 29: I0; 18; II Chron. 30: 6). It is noticed that the only two 
(201) M. J: Buss presupposes that some of the psalms of Asaph with 
ideological and verbal affinities with Hosea and the Deuteronomists 
may have been "adopted or formulated by former North-Israelites 
in order to clarify the reason for their new worship in the 
South. " in "The Psalms of Asaph and. Korah, " JBL, 82, P. 385. 
But Buss regard these Israelites as Levites from the North, who 
were engaged in the religious education of the people, p. 386. 
He also perceives that wisdom themes and forms of address which 
show a special tone of exhortation proper for a religious teacher 
are characteristic of the psalms of Asaph, p. 387. 
(202) W. Zimmerli, "Zwillingspsalmen, " Studies zur alttestamentlichen 
Theologie und Prophetic, 1974, pp. 2 I-271, cf., Briggs, claims 
that Pss. 105-106 were originally one psalm. Psalms, II, p. 342. 
Pss. 105-106 are companion psalms (Kissane), complementary to one 
another (Barnes). NEB commentary suggests that they are to be taken 
together to reveal the gulf between God's call and Israel's response.. Weiser, though rightly understnads the cultic setting of these two 
psalms in the covenant festival, suggests that they are independent 
psalms, The Psalms, p. 673. 
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places where Chronicles have "Jacob" are found in I Chron. 16: 13, 
17 ( Ps. 105: 6,10) and in both cases "Jacob" is parallel to "Israel" 
(203) 
What is more, the only occurrence of the root 1n. 2 in connection 
with the people as a whole is found only in I Chron. 16: 13. Something 
more can be said along this line. The words, ni'yy(I Chron. 16: 8), 
111 xý9J (16: 9,12,24), flYL2UJ(16: 16), > fl and , rynJ (16: 18) are all 
terms used only in the citation of Ps. 105: 1-15 in I Chron. 16. These 
words are not common terms in the Chronicles. Delitzsch also points 
to the abrupt transition from v. 22 to v. 23 and from v. 33 to v. 34 
in I Chron. 16 as a support for the compilation of existing hymns 
for the Chronicler's definite purpose. 
(204) 
Hence, we are on safe 
ground to assume a pre-Chronicles date for these two psalms. Exilic 
or post-; xilic dating is accepted by most scholars except Buttenwieser 
and Dahood who give a pre Exilic date to these psalms. 
Those who are in favour of an Exilic or early post-Exilic date 
take into account the Deuteronomistic perspective of history and the 
inclusiveness of the main components of the Pentateuch, which are 
assumed by the psalms. 
Ps. 105 celebrates the divine acts of God in history with great 
emphasis on the everlasting covenant with Abraham. The validity of 
the covenant depends on Yahweh who is still in control in the world and 
among all nations. The congregation, the seed of Abraham, to whom 
this psalm is suitably directed is the landless people of the Exile. 
It functions to strengthen their faith in the covenant God and His 
promise and therefore to proclaim a hope for the restoration of the people. 
Its link with the thought of the Priestly writers and the preaching 
of Deutero-Isaiah does indicate the date, the historical situation and 
the religious background of the psalmist. The recitation of history of 
the past is inspired by the Exile as S. Holm-Nielsen has clearly shown. 
(203) In Ps. 105: 6, "Jacob" is parallel to Abraham. H. G. M. Williamson, 
Israel in the Book of Chronicles, 1977, p. 62, arrives at the 
conclusion that I Chron. 16 quotes from the Psalms. Curtis, however, 
takes I Chron. 16: 7-36 as an insertion of a later date than the 
period of the Chronicles. Chronicles (CC), 1910. 
(204) Delitzsch, op. cit., p. 112. 
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Ps. 206 also reflects the Exile and its great distress. 
(205) 
Verses 27 and 47 are indications of the Exile. Oesterley supposes that 
the psalm is written by one living in the dispersion. It is a 
confession of the contemporary generation in the Exile. 
(206) 
Coats 
supports an Exilic date on the ground of the allusion to the Exile in 
vv. 27,47 and the parallel between Ps. 106 and the Pentateuch. 
(207) 
One may also assure a post-Ezekiel date with the evidence that the 
psalm affirms the Aaron-Eleazar-Phinehas priesthood which is different 
from Ezekiel's exclusive emphasis on the Zadokite lineage. 
(208) 
One factor which is of great interest in considering the place of 
Pss. 105-106 in the religions of Israel is the absence of any reference 
to the monarchy and the Temple. These two psalms, unlike Ps. 78 which 
has the choice of Zion and the election of David as its climax, do not 
betray traces of the cultus and ideology of the monarchy and-the 
Jerusalem Temple. The covenant which God remembers to Israel is 
made between Yahweh and the whole people through Abraham (Pss. 105-106). 
(205) Lauha remarks that it is a mistake to look for historical reference 
in the simple sense. Peter R. Ackroyd agrees with Lauha that a 
general impression of distress which expresses clue of Babylonian 
Exile may not be historical but poetical, see A. Lauha, Die 
Geschichtsmotive in den Alttestamentlichen Psalmen, 1945, pp. I23f. 
and P. R. Ackroyd, Exile and Restoration, 1972, P. 225. 
(206) Oesterley, The Psalms, p. 449. Ackroyd also accepts that the 
present form of Ps. 106 alludes to the return from Exile, op. it. 
p. 233 in n. 4. 
(207) Coats, Rebellion, p. 225. "The placement of the Meribah tradition 
and its association with Moses' vicarious exclusion from the land 
show a closer affinity with P and suggest that the psalm reflects 
a stage in the history of-the rebellion tradition which is later 
than Deuteronomy. " p. 230. Weiser does not agree that vv. 46-47 
presuppose the Babylonian Exile, op. cit., p. 680. 
(208) Wolverton finds some influence of the post- xilic teaching of 
Ezekiel in Ps. I06, o , cit., p. 173. We also note 
that the 
portrayal of the history of Israel's thankless sin is in contrast 
with the idealization of the wilderness period which is re rded 
by Hosea (Hos. 2: 2-23 4-25] ) and Jeremiah (Jer. 2: 2ff. )as 
the "honeymoon" of Israel. In this respect, Ps. 106 is closer 
in thought to Ezekiel. 
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The reference to the building of the Temple, which may be regarded as 
a crowning proof of Yahweh's mercy and grace, is lacking in the two 
psalms. Probably for the psalmist and the congregation the most important 
acts of restoration are the covenant promise of the land and the 
re-gathering together of the people in dispersion so that the worshipping 
community can be fully restored. The present great disaster is the 
consequence of their own sinfulness and breach of the covenant. The 
psalmist shares the same spirit of Solomon's prayer (I Kg. 8) in his 
appeal to God's mercy rather than to the people's innocence which 
can hardly be defended. The great confessions of sin in Neh. 9 is a 
good parallel to Ps. 106 both of which are historical penitential 
psalms. 
(209) 
The hymnic recital of the great mighty acts of God in Ps. 105 
and the penitential prayer of Ps. 105, though belonging to different 
literary types and expressing seemingly contrasting moods, are held 
together liturgically. The covenant renewal practice of the Qumran 
community provides evidence for viewing the two psalms in the same 
liturgical setting; the priests recount God's rightous deeds and His 
faithful love to Israel (cf. 105) and the Levites recite the history 
of Israel's iniquities and rebellious (cf. I06). 
(219) 
(209) Kirkpatrick designates the psalm as a psalm of penitence with 
liturgical framework of the historical retrospect, o cit., 
p. 624. Gunkel calls it a lament of the people while Westermann 
refers to it as a lament in an expanded form of a historical 
review, The Praise of God in the Psalms, 1965, p. 141, cf. 
Kraus, Die Psalmen, p. 900. 
(210) M. Burrows, The Dead Sea Scrolls, 1956, p. 371. 
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IV Israel's Recital of the "Mighty Acts of God" 
I. Terminology 
In the recital of the saving deeds of God in Pss. 78,105 
and 106 there are a number of terms which are worth looking into in 
detail. 
The frond 111ý`7Dl which is common to these three psalms denotes the 
wonderful deeds of Yahweh (Ps. 78: 4 I'AXý 9J / 1; 13Y , v. II 7'J7,1'lj' TD)/'n1y-jY, 
v. 32 1' X272.1J lfl'', 7 ;? j ; Ps. 205: 2 1/law, 
v. 5 I'J 'X>9J/ I'nlih and 119-I U9W-0 ; Ps. 106: 7 7'J ), ' 79)/ 
v. 22 i 1,1'i 9J / nil-W ). It occurs altogether 
45 times in the Old Testament, 28 of which are found in the Psalter. 
(1} 
In Exodus 3: 20 God commissions Moses to bring the people of 
Israel out of Egyptian slavery after He had stretched out His hand to 
smite the Egyptians and shown them His wonders which reveal the might 
and power of God. The word is used in connection with the Exodus 
(3: 21-22). The other passage in Exodus (34: I0), where J71, `f7PJ 
occurs pictures the work done by Yahweh as He has not worked in all the 
earth or in any nation. This provides the reason for the keeping of 
the law. Yahweh makes a covenant with the people (n)-)n-' v. 10) 
and they are warned to make no covenant with the peoples of the land. 
The act of God is then further described as terrible deeds (, )11). 
. nJ D) signifies 
the intervention of God. B. S. Childs 
thinks that the language used here is that of creation : "he will 
perform marvels never before created . Both the thought and the language 
are not far removed from Second Isaiah. " 
('Z) 
But it must be noted that 
found solely in niphal, piel, hithpael and hiphil. The word 
nU; yP) is not used in the Chronicles except in the recitation of 
Pss. I05 and 96 (I Chron. 16: 9, I2,24). In the Book of Job (5: 9; 
9: 10; 37: 5; 14; 42: 3) it refers to the creation with the intention 
that man cannot comprehend the wonderful power of God in creation. 
It is parallel to n1'J'1a ,lwy (5: 9; 9: iO; 37: 5; cf. Ps. 136: 4; 145: 4); 
other occurrences of n)j-TA in reference to God's deeds : Deut. 
10: 21; Ps. 71: 19; 106: 21; 131: 1. As compared with its usage in the 
rest of the old Testament, Job does not attach any suffixes to the 
word. cf. 37: 14 which has a construct form "M II) 73)) . The two 
occurrences in Dan. 8: 24; 11: 36 have little significance for the 
present study. See, E. Jacob, NOT, pp. 223-224, W. Robinson, 
Inspiration and Revelation in the Old Testament, 1946, pp. 37ff. 
(: Z) B. S. Childs, Exodus, (OTL), 1974, p. 613. cf. C. D. Kaufman who 
understands the 'act of God' as "a particular act done by God either 
simply on his own initiative to further his ends or in response to 
something done by men, " -raises objection to limit the act of God 
to history in sharp isolation from nature. "On the Meaning of Act 
of God"'. HTR, 61-62,1968, pp. 175-201. 
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ß)71)3 has not been adopted by Deutero-Isaiah. There are only two 
passages where the word is used in the prophets : Mic. 7: 15; Jer. 21: 2. 
(3) 
In the Micah passage the future restoration of Israel and God's 
forgiveness (7: I8-19) are compared with the J)IX, 29J in the days when 
the people came out of Egypt. By God's intervention which He promised 
to Israel's forefathers the nations shall be frightened. God's might 
is an answer to the nations question : "Where is the Lord your God? " 
In Jer. 2I: 2 the people who are sent by King Zedekiah to Jeremiah to 
inquire of the Lord cited God's marvellous deeds in the past as the basis 
for their appeal for God's intervention in the present invasion by 
Nebuchadnezzar. Jeremiah, on the other hand, threatens them that 
Yahweh will instead punish them with His outstretched hand and strong arm 
(D Tsn y)03) and smite the inhabitants, men and beasts, with pestilence 
(J J is -1-: )-r: 2). It probably refers to the Plagues of Egypt. 
( I. ) 
The announcement of Joshua before the crossing of Jordan points 
clearly to the crossing and drying of Jordan as the wonderful deeds 
that Yahweh will do among the people on the following day (Josh. 3: 5) 
and also the driving out of the inhabitants : Canaanites, Hittites, 
Perizzites, Hivites, Jebusites, Girgashites and Amorites (v. II cf. 
Exod. 34: 11). 
) 
It aims at showing that the living God is among the people 
(v. 10). 
The only passage in Judges, where 1)lß>ý) takes up its role is 
in the occasion when Gideon complains to the visiting angel of the 
invasion of Midiam : why then has all this befallen us if the Lord is 
with us? Where are all the marvellous deeds Yahweh did to our fathers 
when He brought us up from Egypt? (Jud. 6: 13). 
The remaining passage outside the Psalter which will be noted is 
Neh. 9: 17. In that chapter the recital of Yahweh's saving deeds includes 
(3) cf. Dan. 8: 24; 11: 36. 
( ý}-) cf. J. Bright, "Doubtless they think particularly of Jerusalem's 
marvellous deliverance from Sennacherib, King of Assyria, 
a century earlier. " (cf. II Kg. 18: 17 - 19: 37 - Isa. 36-37) Jeremiah, (AB), P. 215. 
(S)J. A. Soggin presumes that v. 5 is derived from the ancient 
tradition. The expected event is the leading of Yahweh (represented 
by the Ark) in the procession of crossing. Joshua (OTL), 1972, 
p. 56. 
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the signs and wonders to Pharaoh and the division of the Reed Sea 
(vv. 9- II) performed in front of the forefathers of Israel. 
When we come to the psalms we canddiscern two different usages of 
1UX7D3 , which refers either to the intervention of God in history, or 
to the work of God in creation. Psalm 9 gives thanks to the Lord for 
He is a stronghold for the oppressed in times of trouble : enemies 
turned back, stumbling, rebuked and perished (w. 3,5,6, [1t, 6,7J; 
nations judged before Yahweh (vv. 8,7,19, [8,9,202. The psalmists 
declare all these wonderful deeds of Yahweh (v. I [2-7, f1D aX 
7111,1' j P) ; Y. iI L'5J, 7 77711 '>> , 7l. P? X'. In the prayer for 
: vindication the psalmist also tells of the Lord's Wonderful deeds 
I )ß), `l>. 9) 'lz)a> (26: 7). God's J11, ij'D) are appealed to 
in cases where the psalmists want to express the incomparability of 
God (40: 5, Z'6-7717X 7-7y I'\ , 7"79) ; 71: 19,7" 
'2 D'fl> <; 72: 18, 
cf. 86: 10 )1J J J11 -1? .1J ; 7UJy). In addition to I11, `
>. PJ there are 
a number of other words which are usually found in some psalms to 
describe the deeds of Yahweh 7np-%, , 7n11, 
"" 
, 7nY)Wn , 
I -ran , 7n' 4o: io, [iiJ; cf. 98: 1-3; I-7)-:? Z 
). n yIuw' 
, 96: 2-3 cf. 136: 4; 145: 5. It should be noted that 
Jý 1 ýJ DJ can be seen from the law and also meditated upon 
( 711"))nh I? 1Cj! J DV']X and 11, n)'ß DJJ flf'W, Y I19: 18,27). The 
refrains J'Th' 1J3> n1, ̀(ljD)1 )Tan 01' in Ps. 107 (vv. 8, 
15,2I, 24,31) provide the link between the past experience of God's 
deeds in history 
)and 
the present reality of life and the faith in future 
assurance. 
From the above evidence, we can conclude that n)X>DJ is a 
general word which refers to the wonderful deeds of God in creation and 
in history. When it is used to denote God's historical deeds, it points 
particularly to the Exodus, the Pla 
17 
gues and the crossing of the Sea. 
Ps. 78: 12 adopts the singular , ̀&7z' in the introduction to the 
division of the sea and the guidance in the desert (vv. 13ff. ) 
(6) Jorge Mejia accepts that the word "normally reserved for the 
great miracles of God performed for the benefit of His people when 
he was taking them out of Egypt. " Some observations on Psalm 
107 , BTB, 5,1975, p. 58. 
A. A. Anderson states that the word refers to God's mighty 
deeds in general and it is "a frequent term in the Dead Sea 
Scrolls to denote the glorious works of God (ISS xi: 3,19; 
IQ, H I: 30,33,34; III : 23; vi: II etc. ), op. c t., P. 316. 
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'lily D J11 J, '71J. The word in the singular appears 10 times in three 
books of the Old Testament (Exodus 15: 11; Isa. 9: 5; 25: 1; 29: 14; Pss. 77 
II, 14 CI2,15]; 78: 12; 88: 11,13; 89: 6). Similar to Ps. 78 the 
reference in Exod. 15: 11 praises God for His wonders at the Sea. 
Ps. 77: 11,14 [I2,157 have in mind the crossing of the Sea. and the 
leading of the people by Moses and Aaron (vv. 16-21). 
(8) 
Judging from the context, the two psalms of lament, 88,89 and Isa. 25: 1; 
29: 14 also point to the historical deeds of Yahweh, though it is hard 
to determine the special historical events referred to, if the authors 
did have them in mind. 
(9) 
The phrases , \' j' 9 f119y 
PJ 17n 110 J W'77.17, Y) in Exodus 15: 11 
introduces us to two other words ( n)fl. 1, X1 1.1) which are important 
in the historical psalms. fl1,1'ý1) (the terrible deeds of God) 
is used in Ps. 106: 22 to describe the salvation at the Reed Sea. This 
word in the plural appears 9 times in the Old Testament (Deut. 10: 21; 
II Sam. 7: 23 -I Chron. 17: 21; Isa. 64: 2; Ps. 45: 4, T 
f5J; 65: 5, [6J: 
139: 14; 145: 6). It is used primarily in passages in which salvation from 
enemies Is referred to. 
( 10 ) 
17j, ln which occurs three times in 
Ps. 106 (vv. 2,12,47) and once in Ps. 78 (v. 4) is a word frequently 
adopted by the psalmists (28 times) and Deutero-Trito-Isaiah (II times). 
It simply denotes the praise of God's saving acts. 
Finally, the word ß171J) found in Ps. 106 is used to 
describe various aspects of God's mighty deeds. 
( 11 ) 
The variety 
of terms used in describing the wonderful work of God in His deliverance 
of the people shows the living memory of God's saving acts in the 
experience of the people. Such memory and experience form the ground of 
($) In this psalm, the description of God's work in creation and of 
the Exodus share similar linguistic features. 
( 9) Ps. 88: II-I 'ý1')pbx ' `To n, 
1n-p -rY 
89 "5 
F6 ný )h, \' Isa. 25: I 
SPX l) )h, \' 
1 
n' Wy . Pj 
( IC) Ps. 139: 14 is an exception; the creation of God is praised. 
Ps. 145: 6 sings praise to God's saving deeds in general. Eichrodt 
defines the terms in simple language : ,,, 
jD 
, M1, (j-"J - 
awaken astonishment; ,, \, -) )- evokes 
terror. ETOT, p. 162. 
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faith in God who is still actively saving them. The Qumran writings 
confirm this. R. E. Murphy points out the importance of 'the mighty deeds 
of the Lord' in the Qumran literature : "saving intervention is a 
continuation of the series of strong deeds (gb wrwt 11) that characterize 
Old Testament history and belief. As of old Israel was delivered, so 
now the author experiences the divine strength. " 
(1z ) 
In the parenetic parts of Deuteronomy the mighty acts of Yahweh 
in history stand out as a witness to the incompatibility of Yahweh; no 
other gods can be likened to Him (Deut. 3: 24) and a unique position is 
given to Israel as a result of God's presence in and election of Israel 
(Deut. 4: 7,24). Labuschagne 
( 13) believes that this kind of preaching 
is a response to the widespread idolatry which challenged Yahweh's 
incomparability in Israel. Through Yahweh's miraculous intervention 
on behalf of Israel in Egypt, Pharaoh and the Egyptians may know that 
He is Yahweh (Exod. 7: 5,9: 14,29; 14: 4,18) and Israel may acknowledge 
Yahweh as God (Exod. 6: 7; 10: 2; 14: 31). 
The Plagues performed by Yahweh upon Pharaoh and the Egyptians 
are referred to as "signs and wonders" ( . 
8)11)X1 D'11DIb). Out of the 
36 occurrences of JD )h in the O. T., 18 are used in close 
connection with fl1X 
( 1¢) They are found together especially 
in Deuteronomy. 
(i5) 
"Signs and wonders" is the means of confirmation 
of God's might and His presence in His chosen people. It is most 
frequently adopted to designate the Plagues in Egypt. This is clearly 
shown in Exodus 7: 3, the only example of "signs and wonders" in 
Exodus, where Aaron is chosen to be the mouth of Moses and both of them 
carry out God's word, bringing plagues to the Egyptians. The three 
(11 ) The plural form, i-i0aappears II times in O. T. : Deut. 3: 24; Job. 26: 14; Ps. 20: 7; 7: 16; 106: 2; 145: 4,12; 150: 2; Isa. 63: 15. In 9 Of 
these occurrences it refers to the mighty acts of God's salvation; 
whereas in Ps. 90: 10 and Job 41: 4 it refers to His works of creation 
and His acts toward man in history respectively. See Kosmala, 
it -)1aß' TDOT, II, PP. 367-382. 
( IL) R. E. Murphy, "GBR AND CBWRH in the Qumran Writings; ' Lex iua Veras 
, 
961 
, Pp. 137-t 3. 
( 13) Labuschagne, op. cit., pp. 72ff. 
(1 ) S. Vernon FlcCasland, in analysing the LXX, concludes with a different 
set of figures : 11 G. 7"NEloi xdc r rt 11 appears 23 times with 8 in 
Deut. (4: 34; 6: 22; 7: 19; 13: 2; 13: 3; 26: 8; 28: 46; 29: 3; 34: 11); 
in 4 in Exodus (7: 3,9; 11: 9; 10). "Signs and Wonders, "JBL, 76, 
1957, pp. 149-152. 
(15) 9 times, Rengstorf, T JNT, " TEPots ," VIII, p. 211. 
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examples in the Psalter (78: 43; 105: 27; 135: 9) are undoubtedly making 
reference to the Plagues. Furthermore, confession in Neh. 9: 10 also 
confirms such usage in the Plagues tradition. 
(. t6) 
There is a high probability that Deuteronomy also uses the phrase 
to point to the Plagues though it is used in connection with the other 
familiar terms to describe the Exodus deliverance : a) n Pin -11: 3 
b) f1' IU) Y1 )3ý c) D'X'l)h. z d) l PJ'Yj e) , Y'S1,7 
These elerlents are in combination with the phrase "signs and wonders" 
in the formulae of Exodus events (Deut. 4: 34; 6: 22; 7: 19; 26: 8; 29: 2; 
34: II-I2. cf. Jer. 32: 20-21) 
( 17) In his full analytical account of 
Deuteronomic phraseology, N. . leifeld observes that the phrase is rooted 
in the tradition of the Plagues in Exod. 4: 2I ( D'n nlh only), 
7: 3 (' 'nDIA1 long' ), 10: 1,2 (Ain; ( only), 11: 9,10 (u'n27. b only); 
Num. 14: II, 22 ( )111 J7, Y ). 
( 18) Similarly Noth writes, 
"Whenever in the Old Testament summary references to the might deeds of 
God at the beginning of the history of Israel speak in an apparently 
stereotyped phrase of the 'signs and wonders' at the Exodus from Egypt 
(Deut. 4: 34; 6: 22; 7: 19; Pss. 105: 27; 135: 9 etc. ), it is the Plagues 
that they primarily have in mind. " 
('9 ) 
B. S. Childs, while identifying 2 formulae of the Exodus traditions 
from their present positions of being juxtaposed or fused together, 
suggest that "both formulae include the entire experience of Israel in 
Et which is viewed from a slightly different perspective in each. " 
(20) 
The formula, "Yahweh brought you out of the land of Egypt" becomes 
the basis for the development of the Deuteronomic concept of election 
( 16) Exceptions : the 2 occurrences in Isa. 8: 18; 20: 3 are about 
the "signs and wonders" of Yahweh in the prophet; whereas in 
Deut. 13: 1-2 the reference is to signs and wonders performed by 
the prophets to divert the people to the worship of unknown gods. 
(1Qý B. S. Childs, "Deuteronomic Formulae of the Exodus Traditions". 
siT, 16,1967, PP. 30-39. 
( 18) Moshe Weinfeld, Deuteronomy and Deuteronomic School, 1974, P. 330. 
( j9) N. Noth, Exodus, (OTL), 1962, p. 69. B. S. Childs, "Deuteronomic 
Formulae of the Exodus Traditions", p. 31 objects to the restriction 
of the terms "signs and wonders" to designate plagues and "by His 
mighty hand" to refer to the sea miracle. R. de Vaux, however, observes 
that P uses the terms in a narrow sense. EHI, p. 372, n. 32. 
( 20) B. S. Childs, ibid., p. 34. 
89 
e. g. Deut. 7: 6ff. )*, rhile"Yahweh showed signs and wonders", emphasizes 
the great power of Yahweh in His continuous action of preserving Israel. 
The latter has its setting in the parenetic sections. The addition of 
the Sea tradition to the tradition Deuteronomic material narrowed the 
broad meaning of the "signs and wonders. " 
(z1) 
From the above analysis we can conclude that the term "wonderful 
deeds" (. n1X5v)) carries a general, basic, meaning of the wondrous things 
done by Yahweh in creation as well as in history. As for the phrase 
"signs and wonders", priority, however, would be given to the Plagues 
over the Sea crossing event. The saving intervention of Yahweh, which 
exhibits His might and strength, is usually expressed by the term 
"mighty deeds" n i): u (ps. 106: 2) and fl>i? n (Ps. 78: 4; 106: 2). Both 
Ps. 78 and Ps. 106 have their own terminology in reference to the 
saving deeds of Yahweh at the sea. Ps. 78 follows Exod. 15: II to adopt 
the term (v. 12) while Ps. 106 uses n), 11)) (v. 22) in the account 
of the event at Reed Sea. In the latter psalm the same event is said 
to be performed to show the might of Yahweh (Ps. I06: 8). In the rest 
of this chapter we shall examine the "mighty act of God" at the crossing 
of the Sea and the "signs and wonders" in Egypt. 
2. The Crossing of the Reed Sea 
The crossing of the Sea of Reeds C, rJJ-o Dl') is undoubtedly 
significant in the whole understanding of Israelite religion and history. 
J. Coert Rylaarsdam describes it as "the normative redeeming and 
revealing act of God. " 
( 22 ) Though an exact historical reconstruction 
of the event is impossible, by faith Israel acknowledged that Yahweh 
delivered them from slavery. 
( 23 ) 
Two traditions of God's saving. deeds in Exodus are represented 
by Pss. 105 and 106. In the former psalm the Plagues are regarded as 
Yahweh's redemptive acts which come to the climax at the slaying of the 
( 21) "The Sea tradition is a secondary development in the Deuteronomic 
corpus. " ibid., p. 38. The Sea tradition is alluded to only once 
in the Book of Deuteronomy (II: 2ff. ). 
(2 2) J. Coert Rylaarsdam, "The Book of xcodus, " IB, I. p. 935. 
(23) James Muilenburg, The , Way of Israel, 1961, p. 49. M. Noth refers 
to the fixed formula "Yahweh who brought Israel out of Egypt" as 
"a primary confession of Israel" and "the kernel of the whole 
(to be cont'd) 
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first-borns of the Egyptians (v. 36). The plagues are the cause of 
the Exodus in vv. 37-38 ( El X' Is ) ') , on x 
). In Ps. 106, the 
decisive redemptive act in Egypt, by which God made His power and His 
name known, is the crossing of the Sea of Reeds and the destruction of 
the enemies by water (vv. 9-12). The wilderness traditions are recited 
after the redemption at the Sea (vv. 13ff. ). Both the Plagues traditions 
and the Sea traditions are saving acts of Yahweh. 
Ps. 78 on the other hand, includes both the Sea tradition and the 
Plagues tradition (vv. 13,53; vv. 44-52). The Imoblem posed by this 
psalm is the division of the Reed Sea traditions : v. 13 depicts the Sea 
standing like walls and forming a passage through which Israel passed 
and v. 53 pictures the destruction of the enemies by the sea in the 
wilderness context. The questions whether the Sea tradition and that 
of Plagues belonged to different cultic settings or whether they are 
different aspects of the same traditions, and the issues concerning their 
functions within the history of traditions are the main areas for the 
present inquiry. 
To proceed first of all with the 'Song of the Sea' (Exodus 15) 
will surely lead us into a complicated issue; but on the other hand, it 
seems inevitable because Ps. 78 exhibits a great affinity with the Song. ('24) 
The recitation of the great acts of redemption in the Song "appears 
to be a prototype of the Historical recitals found in the Psalter (78, 
105,106)". 
(2$) 
Cross, who dates the song to late 12th century or early 
IIth century, expresses similar views : "It is the primary source for 
the central event in Israel's history, the Exodus-Conquest". 
( 26 ) 
We start with an outline of the literary form and some of the 
vocabulary of the Song. 
(23) subsequent Pentateuchal tradition. " HPT, p. 49. The original 
confession referred to the "dest ucrtion of the Egyptians in the Sea. " p. 50. 
(24-) There is an extensive literature on the Song. The titles can be 
obtained in B. S. Childs, Exodus, (OTL), 1974, p. 240. Most of the literature from the Albright School deals with linguistic problems 
and the early dating of the Song. Mowinckel dates it to the 
IOth century, P1W, I, pp. 1269 177, II, P. 247. 
( 25 ) B. S. Childs, ibid., p. 244. 
( 2-6 ) Cross, CMHE, p. 123. cf. P. D. Miller, Jr., The Divine Warrior in 
in Early Israel, 1973, P. M. Ecod. 15 fuses in partial fashion 
the themes of cosmic warfare and holy war. He proposes that though 
(to be cont'd) 
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VV. 1-3 Praise the victory of Yahweh 
4-IO Recite the Reed Sea victory 
11-13 Transition : Sea-Wilderness-Conquest 
14-16 Conquest (crossing of Jordan? ) 
17-18 Settlement (land) and temple 
v. 5 the deeps covered n, nn) the enemies. 
(cf. Exod. 14,28; 15: 5; Jos. 24: 7; Ps. 106: 11). 
v. 8 the wall of water ( '71 ) 
v. 10 the sea covered the enemies ( D' 1)3o. 
) 
v. 16 till the people passed by ( -j y' ) 
B. S. Childs considers that the allusion to the wind is from J 
and the wall of water from P. This is hardly convincing especially 
because the word used by P(` )J (? ) is different from the unusual word 
in 15: 8 ( '73 ). Furthermore, the description of the victory of Yahweh 
at the Sea has no mention of the splitting of the sea and Israel's 
crossing in vv. ! +_I0. The passing over ( -73Y ) in v. 17b h& s no 
association with any references to the victory over enemies and is 
probably the crossing of Jordan which is alluded to. 
This poem represents a remarkable independent tradition separated 
and older than the prose account. 
( 27 ) Freedman and Cross see the 
Song as independent of JE and P and earlier than the parallel prose 
narratives. 
/28) 
("26 ) the language and understanding of God as warrior dominated Israel's 
faith from the every beginning, it becomes most elaborated at 
a later time when myth and history came together in the religious 
expression of the earlier theological formulations. Thomas Mean 
too shows that the Sea narrative has a strong stamp of holy war 
imagery. "The Pillar of Cloud in the Reed Sea Narrative;. 
JBL, 90,1971, PP- 15-30" 
( 27 ) S. Herrnan believes that the Miriam. Song (Exod. 15: 19f. ) is the 
oldest fragment in the Exodus tradition, but as to the content and 
form of the Song of the Sea itself, it is late. Only verse I may 
come from the earliest and shortest testimony: the Miriam Song. 
Israel in FJgynt, 1973, P. 57. 
( 2S) "The priority of the poetic Corm of the tradition over the prose 
form is normally to be expected in this cultural millieu. " Cross 
and Freedman, Studies in Ancient Yahwistic Poetry, 19759 p. 47cf. 
"Most of the prose sources hive reminiscences of Exod. 15, but 
the Song cannot be derived from any of then. " CMHE, p. 134. See 
also James Muilenburg, SBS, p. 234. Exod. 15: I=- cannot be assigned 
to any of the courses J. E. D. P. 
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Ps. 78 has marks of influence from Exod. 15 and josh. 3. 
Exod. 15: 8 7J'))]ß LJ ) 
Fs. 78: 13 JJ')h: ) 
Josh. 3: 13 1nß -i) lTh9' ) 
3: 16 -In,, '( -1) NJ? 
Exod. 15: 16 
PS. 78: 13 
Josh. 3: 13 
3: 17 
Food. 15: 5 
15: 10 
Ps. 78: 53bß 
`j b9 -I: ]%), -IV 
l7. _)'2i'I ! 7' 
Whin 
pý lhaý 
Dý'ý'1, () O', l ilaz) 
Not only does the Sea tradition in Ps. 78 betray close parallel 
with Exod. 15: 1-18, but it cannot be denied that vv. 53ff. of Ps. 78 
were modelled on Exod. 15. Many of the differences are clearly evidences 
of the psalmist's rearrangement and re-interpretation. 
Fs P. 78 
13 p' yyJ 
pr'ay' i 
ýI -1db 
v" 53 hc. 'ýj 3rlJ' I 
)-rns i 
1)-) flamm 
v. 54 )U)lp `j l3, l -x 
ll1J. n; - in 
v. 55 o' u; u)-))Il 
fl5nJ 
Exod. 15: 1-18 
(Exod. 14: 16 I yT71 ) 
v. 16 v -7v 
) ýJ v, 8 
i) -lhý 
v. 13 i -vo n: n' n1 
v. 16,9 `7nx>' (3'IX ) 
pý ihD7 V. 10 
V. 13 
V. 17 
v. 14-15 Inhabitants of 'Fä1 estina, 
duke of E1om, mighty men of 
Moab, inhabitants of Canaan. 
v. 17 Injnj 
The Sea traditions in Ps. 78 reflect two different sequences of 
historical events. In v. 13 the dividing of the sea ( >7., ) and 
the leading through the heaps of water (1)) proceed the guidance 
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in the wilderness (vv. I4ff. ). -1) is a rare word used only in a 
few related passages : Exod. 15: 8; Josh. 3: 13,16 and in here. 
(27 ) 
The word y?, "split", which also appears in Neh. 9: 11; Exod. 14: 16, 
21; Isa. 63: 12; Ps. 74: 14f. is "more appropriate to the smitting of the 
sea dragon than to the drying up of the sea. ', 
(3o) 
y p. n is the only 
word which is not derived from Exod. 15. The explanation for its 
presence in Ps. 78 goes to a number of direction. First, it may have 
its source from Ecod. I4: 16,21 (P). 
(31 ) 
In this case P is then 
earlier than Ps. 78, either P is pre -Exilic or, Ps. 78 is post-Exilic 
and P is pre-exilic or Exilic. Less rigid than this is to suppose that 
Ps. 78 receives y? _7 from the oral stage of P. However, Ps. 78 
does not show any influences from P. The second alternative is to 
argue for a living source common to both Ps. 78 and P. Ps. 74 may prove 
some probability for this pre-supposition in its use of mythological 
language to describe creation and historical events (v. 14 (v. 15). 
32) Better still, a moderate position is to see that Ps. 78 provides 
the source for P who comes to know the tradition of the psalmist through 
the pre-Exilic cult or instruction. Wherever the psalmist gets the 
insight from, he uses the term VT-3 to describe the acts of God in 
dividing the sea that the people may pass through (v. 13) and in the 
bringing forth of water from rocks that the people may have drink (v. 15). 
"Both the power to release and the power to restrain water is celebrated. " 
(33 ) 
The smitting of the sea in v. 13 is the marvellous thing Yahweh 
performed in the sight of the fathers in Egypt (v. I2). The tradition 
v. 13 preserves is similar to that in Josh. 3: I3ff. However, the 
(2 ý) Giving no strong arguments to support his position, Cross takes 1J-, b--) 
in Ps. 78: 13 as secondary, CHHE, p. 135. He believes that 71 in 
Josh. 3: 13 is evidently a gloss, p. 138, n. 90. de vaux, on the 
other hand, suggests that Exod. 15: 8 and Ps. 78: 13 are depondent 
on Josh. 3: 13-17, especially regarding the primitive wont. -1 
MI, p. 387. 
C -30 ) CMHE, p. 135. 
( 31 ) de Vaux, -iI, p. 387. 
(32-) Isa. 34: 15; 35: 6; 48: 21. Ps. 74 uses the two verbs of Ps. 78: 13 
in close proximity (vv. 15,17). is used to mean "to fix", 
"to establish boundary" in Ps. 74 (n; 5 u)- j. - na. S, l). cf. Deut. 32: 8. 
( 33) M. K. Wakeman, God's Battle with the Monster, 1973, P. 126. 
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covering of the enemies in v. 53 ( -jj' ,f flv of ýý' JX m'<) is set in the 
wilderness tradition. The people have already left Egypt after the slaying 
of all the first-born of the Egyptians (v. 51). The leading forth of 
the people and the guiding of them like sheep in the wilderness (v. 52) 
clearly indicate the wilderness wanderings. Furthermore, the following 
verse (v. 54) describes the people arriving at His holy border 
( 19) ̀i? jICI', '). The conquest is in the mind of the psalmist in 
vv. 55ff. In sequence, the Sea tradition in v. 53 corresponds to the 
crossing of Jordan but the content of it, "the sea covered their 
enemies", does not permit us to equate the two. Therefore, we have in 
Ps. 78 two accounts of the sea traditions; one is pre-wilderness (v. 13) 
and the other places the Sea event in the vilderness before the conquest 
(v. 53). An outline of the text helps us to make further comparisons. 
vv. 10-11 Israel's disobedience vv. 40-42 Israel's rebellion 
vv. 12 God did wonders vv. 43 God set signs and 
'Op nu)y wonders J12201 PAY 
v. 13 Sea Crossing/dividing vv. 44-51 Plagues 
vv. 14-31 J OW J11 -wilderness vv. 52-53 Ya' I, D. f11' j 
anJ ' -wilderness 
vv. 54-55 Conquest 
In this case the dividing and crossing of the sea have the same 
function as the Plagues, the wonderful deeds of Yahweh, by which He 
brings-the people out of Egypt. 
B. S. Childs is of the opinion that "the imagery of crossing through 
a path in the sea stems from the crossing of Jordan in the conquest 
tradition. " 
(34) 
It is the language of the Jordan tradition which the 
Reed Sea tradition employed. The intermingling of the two events is 
attested in Pss. 66: 6; 74: 13; 114: 3-5; Josh. 4: 23 and Psalm of Habakkuk. 
Understood in this way the Reed Sea is the out-going of Egypt and the 
(34) B. S. Childs, VT, 20, p. 424. Coats, Rebellion in the Wilderness, 1968, 
p. 259, Cross, "The Song of the Sea and Canaanite Myth, " JTC, 5,1968. 
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Jordan crossing becomes the in-coming to the Promised Land. The Sitz-im-Leben 
of the transmission and fusion is believed to be sought in the cultic 
celebration at Gilgal. 
(35) 
According to Kraus, the liturgical actuali- 
zation of the ancient tradition of Exodus and the sea crossing was 
linked with the sanctuary of Gilgal. 
(36) 
In Josh. 3-5 the historical 
events are connected with the Passover celebration which, unlike the 
case in xtodus, follows the crossing. 
(37) 
As a result of the Spring Passover Festival at Gilgal, the Reed 
Sea event is being pulled array from its original setting in the wilderness- 
conquest and attached to the cycle of the Exodus. 
(38) 
The forces 
behind the movement are the new role assumed by the Passover and the 
concern of P to make the deliverance at the Reed Sea central to the 
(35) The sacred legend of the festival ceremony at Gilgal, e. g. H-J Kraus, 
Worship, 1966, pp. 181-187. Cross reconstructs the Gilgal cult 
from Josh. 3-5 and concludes that "Exodus and entrance, the sea- 
crossing from Egypt and the river-crossing of the conquest were 
virtually fused in these cultic acts. " CMHE, p. 138. G. W. Coats 
is convinced that the entire poem of the Song of the Sea 
reflects a Sea-conquest or Sea-river parallel. The Jordan crossing 
influences that of the Sea, Coats, VT, 1967, pp. 260-261; CBQ, 
31,1969, pp. 1-17. E. Day has already remarked that the crossing 
of the Sea and the crossing of Jordan marked the beginning and closing 
of the desert life, "The Reminiscences of the Psalter, " AJSL, 
37,1921, p. 286. 
(36) J. A. Soggin also seeks the Sitz-im-Leben of Josh. 3-5 at Gilgal; 
Joshua, 1972, P. 51. "Thus the terminology is not absolutely alike, 
but the fundamental conception is the same, apart from certain 
adaptations to the new geographical setting, where the miracle of the Reed Sea is realized once again in the present in the cult. " 
P. 60. Josh. 3: 13 has'cut" J)1 Z) in the niphal), "stand" ('T, b)) and a single"heap" ( '1J ). The historical continuity is 
emphasized in Josh. 2: 10; 3: 7; 4: 14; 4: 22-24. 
(37) J. R. Porter's conclusion that Josh. 3-5 provide evidence for a 
pre-Israelite festival at Gilgal needs substantiation. "The 
Background of Joshua III-V ; Svensk Exegetisk Xrsbok, 36,1971 
pp. 5-23. - An outline of the position of scholars with helpful 
comments and anlysis is given by de Vaux, EI, p. 384ff. 
(33) B. S. Childs, Exodus, _T97L, P. 223. 
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deliverance from Egypt. 
G. W. Coats concludes from the textual evidence that the tradition 
of the Sea event cannot be regarded as the nucleus of the Exodus theme 
but is essentially part of the wilderness theme. The textual supports 
he obtains are: the pillar of cloud and fire in 13: 20ff., the conclusion 
of the Plagues and the leadership of Yahweh in the wilderness in 
13: I6ff., the camp sites in 13: 1-2 and the murmuring motif in 14: 11-12; 
all indicate that the Reed Sea event is the post-Exodus event, its 
setting is in the wilderness. 
(39) 
Outside the Pentateuch he cites the 
support from the theme that Yahweh leads the people through the way 
of the sea like in the image of leading through the wilderness. 
(40) 
In a nunber of passages, the crossing of the Reed Sea and the 
crossing of Jordan are in parallel without any allusion to the destruction 
of the enemies (Josh. 2: 10; 4: 23; Ps. I14). 
(41) 
This sea-river pattern 
within the wilderness-conquest tradition is one of the supports for 
Coats' thesis. 
(42) 
Childs, however, criticizes Coats for not taking sufficient 
account of the inconsistency between the different sources in the narrative. 
(43) 
The lack of consistency reflects a complex development of tradition. 
It is correct that the pre-P account takes the rescue at the Sea as 
post-Exodus and, therefore, belonging to the wilderness tradition. 
P. however, following the earlier sources in setting the departure of 
Israel from Egypt before the Sea event in Etod. 12: 41,51, adds that 
the Israelites are commanded to return and camp within Egypt in Exod. 
14: If. The wilderness wanderings only begin after the Sea event. P 
(39) G. W. Coats, "The Traditio-historical Character of the Reed Sea Motif; ". 
VT, 17,1967, pp. 253ff.; Israelites in Exod. 14: 5 have already fled 
and no longer under the authority of the oppressors. The X' S1, ß 
formula is used in Exod. 12: 41-42. 
(40) Isa. 43: 16; 51: 9ff.; Ps. 77: 20f. There is no allusion to the motif 
in the pre-Exilic prophets and in the post-Exilic period the 
motif was taken out of the context of the wilderness and identified 
with mythological creation theme. In that case, the crucial element 
of destruction of enemies (e. g. Exod. 15) is missing from the texts. (e. g. 74: 13; 77: I7ff.; Isa. 5I: I0). 
(41) The River-sea parallel : Ps. 66: 6; Isa. 4k: 27. 
Coats (42) , Lid., pp. 259-261. We may explain the language of Ps. 78: 53 by the fact pointed out by de Vaux that in later texts the crossing 
of Jordan was overshadowed by that of the Sea. Ps. I06: 9-II; 136: 13, 
14; Isa. 63: 12,13; Neh. 9: 11; Wisd. 10: 18,19; 19: 7-8. FHI, p. 88. 
(43) Childs, ', codus, P. 222. 
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reintroduces the Plagues imagery in the account of the Sea event. 
(44) 
It is worth examining into the factors which help to shape the 
vocabulary of P and cause P to join the rescue at the Sea to the 
Exodus tradition. 
(45) 
Childs has already discussed the influence of 
the mythological language, the influence of the Jordan tradition and 
the new role assumed by the Passover, which contribute to P's understanding 
of the Sea event. As a result of such an understanding, the Sea event 
gradually became identified with the departure from Egypt. 
(46), 
thus, 
the Sea event, together with the slaying of the first-born, form the 
two phases of the Exodus. The effort of P in making the Sea event 
central to the deliverance from Egypt reached its final stage in Neh. 9: 
v. 9 Egyptian afflictions and cry at the sea. 
v. 10 Deliverance with signs and wonders (0', 09)3l nn, Y) 
v. II Deliverance at the sea j in-: ) , i. ý) , 
pes) 
P's vocabulary. 
v. 12 Wilderness 
The two motifs of P: splitting the sea and the way through the midst of 
the sea, are included in the description of the redemption at the sea, 
which, together with the Plagues, are saving deeds of God in Egypt 
before the wilderness wandering. Childs then rightly refers to Ps. 78 
as marking the transitional phase towards the thorough identification 
of the Reed Sea with the Exodus itself. 
The lack of reference in Ps. 105 to the Sea tradition requires 
further investigation. (47) The problem can be solved by the understanding 
(44) The hardening of Pharaoh's heart, Exod. 14: 4,7. Moses stretched 
out his hand over the sea, 14: 21. The Egyptians shall know Yahweh, 
14: 4, I8, of. 7: 5. Martin Noth observes that the raising of the 
rod has played a similar role in the Plagues narrative in P. Exodus, 
p. 114. Martin Noth's scheme : 
J 14: I9b-20,24,25a (J or E), 25b, 27ab, 30. 
E 14: 19a, 25a (J or E). 
P 14: 15-18,2lab, 22-23,26-27a, 28-29. 
15: 1-19 is relatively late, impossible to date 
15: 20-21 is very early, often associated with J, 
also impossible to date. 
S. Herrmann follows Martin Noth's view, Israel in E t, 1973, 
pp. 56ff. Fohrer has a different scheme, Oberlieferung und Geschichte, 
1964, pp. 97ff. 
(45) B. S. Childs, VT, 20,1970, p. 410. 
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that the Exodus from Egypt at one time consisted of the plagues and 
victory at the Sea. Then, the facts that Ps. 105 recalls the plagues 
but not the Sea, and Ps. 106 the Sea victory but not the Plagues reflect 
that understanding. Pss. 105 and 106 regard both the Plagues and the 
victory as the two supreme saving acts of God. These two psalms can 
thus be taken as twins. 
Ps. 106 brings forth a comprehensive picture of development of the 
Reed Sea tradition. The mythological vocabulary is striking : "to 
rebuke" ( -)9a ) and "the deeps" ( 171% lP). The rebuke of the Sea, 
its being dried, the crossing of the Sea as through the deeps and 
through the dry land (or desert) (-). 3-7, b), God's saving His people from 
the enemy ( .: 
'iX'and , NJ! w) and the covering of the latter by water 
(D , -))-1-5 p ý)y )ate') all display the links with Exod. 14-15. Believing 
in His word. and singing praises (v. 12) have close association with 
Dcod. 14: 31 and Exod. 15: 1. The. words used for the crossing of the 
Sea arýjº, bu1J jj '7), which depict walking through the deeps. 
(48) 
The hiphil form of 7 yP is usually adopted in the . description of God's 
guidance through the wilderness (Deut. 8: 15; Ps. 136: 16; Isa. 48: 21 
and Jer. 2: 6,17). 
(49) 
The root 1y, ß is employed by the psalmists "almost entirely with 
a mythological or metaphorical significance". 
(50) 
A. A. Macintosh shows 
that when God is the subject of 1Y), its connotation is both His 
anger and the effective working out of His anger. 
(52) 
The word "?. 9 
is applied in a few cases to the rebuke of sea or water. The most 
appropriate examples in connection with Ps. 106: 9, in the meaning of 
rebuke of the sea, are Ps. 18: 16; Isa. 50: 2 and Neh. 1: 4. In the 
Isaiah passage God's rebuking and drying up the sea are cited as an 
example of His saving power. Israel was sold not because God's hand was 
(46) Ibid., p. 417, Also Childs, odus 2974, pp. 223-224. 
(47) Coats, VrI', 17,1967, P. 264. 
(48) The aal of JJn us used in Exod. 14: 29; 15: 19 while the hiphil of it 
is employed in Ps. 106: 9 and Isa. 63: 13. 
(49) Note that )Y) is used in pss. 66: 6; 78: 13; 136: 13; Neh. 9: IT and 
Exod. 15: 16. cf. P. J. Van Zijl, "A Discussion of the Root . 'ar ("Rebuke"), "Biblical says, 1969, pp. 56-63. 
(50) John H. Patton, Canaanite Parallels in the Book of Psalms, 19'-+4, 
P. 35. cf. Ps. 9: 6; I; 997-31, etc. 
(51) A. A. Macintosh, "A Consideration of Hebrew 1Y ," VT, 10,1969, p. 479. 
99 
shortened nor because God had no power to redeem His people, but because 
of the iniquities of the people, which deserved punishment. The 
saving acts of God at the Sea of Reeds in Ps. 106: 9-11 are also set 
against the sinfulness of Israel. Moreover, the similar ideas and 
linguistic parallels are noticeable ; 
Isa. 50: 2 v' >hm< 'n7yaý In 
) rr I1'ý, lj O'llX 
Ps. 106: 9 -: 1-) n11 9 1a-Q'm -)) 
t1 
)J r, ý lI2flf (52) 
The same reference to the drying up of the sea in mythological 
imagery is also found in Isa. 51: 10. 
(53) 
Ackroyd agrees that in addition to the identification of Egyptians 
as the enemy of God, the use of the phrase "the great deep" to describe 
the crossing of the Sea reminds us of Yahweh's victory in creation 
(Gen. I; Ps. I04: 5ff.; Isa. 51: 9-II). 
(54) 
The word ? Y11 , besides its 
usage in the Wisdom Literature (Prov. 13: 1,8; 17: 10; Exxl. 7: 5 cf. 
Gen. 37: 10; Ruth 2: 16; Deut. 28: 20), is predominantly adopted to 
describe God's work in creation (Job 26: 11; Ps. 18: 15 [167 - II Sam. 
22: 16; Ps. 1044: 7). The motif of "subjugation of the waters" expresses 
Yahweh's control over creation especially over the sea. 
(55) 
Creation 
myths and the historical events are interroven in the later poems. Ps. 136 
presents the founding of the earth upon the waters (v. 6) and the 
division of the Reed Sea in sunder (v. 13). The identification of Egypt 
(52) of. Neh. 1: 4 11U-: ) I1 TJ'--. ) l) 
31-inn n i-»Jn y'I Other occurrences of 1Yý in Isaiah: 17: 13, the rebuke of the nations 
in terms of the rebuke of the waters; 30: 17; 51: 20; 54: 9, in connection 
with Noah's flood; 66: 15. 
(53) See C. Westermann, Isaiah, 40-46, (OTL), 1969, pp. 241f.; Whybray, 
Isaiah 40-66, (NCB) 19759 pp. 158f. For the motif of rebuke in 
creation see Ps. I04: 7. 
(54) Ackroyd, IBP, p. 129. The same mythological coloured vocabulary also 
appeared in Isa. 63: I2 (i)IhlJ1 -1: 1"i)3). In this latter passage the 
saving act of God is-said to be for the establishment of His name. 
This is the concern of Ps. 106: 8 as well as Exod. 14: 17-18 (P); 
"The Egyptians shall know that I am Yahweh". 
(55) A. H. 1-1. Curtis, "The 'Subjugation of the Waters' Motif in the Psalms; 
Imagery or Polemic? " JSS, 23,1978, pp. 2445-256. 
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and Rahab is made in Isa. 37; 51: 9b-IO. 
(56) 
S. Norin maintains that the mythological colouring in Ps. 106 
is lighter than Pss. 74,89 and Isa. 51. The mythological language is 
regarded as the remains or a colour spot of the whole picture of 
salvation history. 
(57) 
He also suggests that the old mythological Exodus 
flourished during the Exilic period. 
(53) 
From the event at the sea, it is confirmed that Ps. 106 is a 
late Psalm. 
(59) 
Norin is right that the psalm refers to many events 
also described in the Books of Exodus, Number and Deuteronomy. The 
psalmist seems to have access to the Pentateuch in more or less the 
form as we today have. Deuteronomic influence in terminology and 
Deuteronomistic view of history cannot be denied. 
(60) 
It is, however, 
difficult to accept Norin's opinion that in this psalm the Reed Sea 
is rebuked but the Egyptians are not mentioned in connection with the 
salvation of Israel from the enemies. 
(61) 
But, from the verbal parallels 
with Exod. 14-15, the psalmist has in mind unmistakably the redemption 
from the Egyptians, who are probably the enemies as hinted. 
Ps. 106 seems to presuppose the sequence of Exod. 14 - 15. There 
are numerous parallels between them. James Muilenburg considers that 
"the final verse (14: 31) serves not only as a climax to all that has gone 
before, but also as a superb introduction to the words of exsultant singing 
and epic recounting that follow". 
(02) 
A comparison of Ps. I06: 8-II 
(56) Cross identifies two groups of passages of Yahweh's battle with the 
Sea : I. mythic - with no historical references, Ps. 89: 9f. TI0f. 
J; 
93: I-4; Neh. 1: 4; Isa. 27: 1; Job. 7: 12; 9: 8; 26: 12; 38: 7-I . 2. Creation battle with the monstrous Sea combined with historical traditions of the Exodus, Pss. 77 : 16-79 f17-202; 106: 9; 114: 1- 5; Isa. 51 : 9-II; 43: 15f.; 50: 2. He points to the recrudescence of 
myth in late Israel's history when the battle with the Sea is 
identified with the historical battle of salvation for Israel. 
(57) The trembling of the deeps in Ps. 77 refers to the sea event. The 
Exodus are recounted in mythological language in Ps. 66: 4-6 (5-7J. 
Norin recognizes that Pss. 106 and 77 have common mythological 
terminology and both have only the water personified. Er Spaltete 
das Meer, 1977, p. 123. cf. Childs, VT, 20, p. 414. 
(58) S. Norin, op. cit., p. 169. 
(59) S. Norin points to vv. 40-46 as indications of post-Exilic dating, 
ibid. , p. 121. 
(60) ibid., p. 123. 
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and Exod. I4-15 reveals their similarities : 
Ps. 106: 8 He saved them for His name's sake. 
Exod. 14: 18 the Egyptians shall know the Lord. 
Ps. 106: 9 He rebuked and dried the sea, let the people through. 
Exod. 14: 2I-24 He divided and dried the sea, let them through. 
Ps. 106: 10 He delivered them from hostile hands.. .. enemies. 
Exod. 14: 24-25 He fought against the Egyptians on Israel's behalf. 
Ps. 106: 11 ")1111 'C7 Th1I '111.1' ,J fl Lý D' h'1ý ý' J 
D cod. 14: 28 `i n. \ -ly oil-) -?. (W J . ̀(j ) -p I 13', b, 7 )3w, 
) 
Ps. 106: 12a )'-) : )-l I Jb"`i' I 
Exod. 14: 32 jI 1111-1 1) 
Ps. Io6: I2b 1,0 1-n 
Exod. 15: 2-2,11 -n 
)n n , ý'W' 
Finally the verbal parallels 
lead us to another clue to the na 
Ps. io5-io6. 
Isa. 63: 13 JlTb))nm aý'JfJJ 
: -7 h- al? 
SWF' X 
between Isa. 63: 7ff. with Ps. 106 
ture of the Reed Sea traditions of 
Ps. Io6: 9 il1hflnn 'Q -D'yl'J 
Th Ph D 
i o5=37 W) :: > .1 IN) 
Ps. 105: 37-38 recite the leading out of the people from Egypt. The 
verses are placed between the killing of the first-born of the Egyptians 
(v. 36) and the cloud and fire in the wilderness (v. 39). It is natural 
to expect that the deliverance at the Reed Sea should be mentioned in 
these two verses especially in 37b. Its absence possess problems to 
many scholars (e. g. Coats). From Isa. 63: 13 we can tentatively conclude 
that Ps. I05: 37b is making implicit reference to the Reed Sea event. If 
the Plagues traditions and the Reed Sea traditions are accepted as two 
major acts of God, then the reservation of the Reed Sea traditions for 
Ps. 106 is justified. In this respect, Ps. 105 and 106 are complementary 
(61) Ibid 
(62) James Nuilenburgh, SBS, p. 234, His use of the rhetorical analysis 
of Dcod. 15 enables him to conclude that Dcod. 15 is a liturgical 
hymn belonging to the autumn festival, pp. 236ff. 
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to each other, 
(63) 
To summarize, Ps. 78 preserves in vv. 43-55 a tradition similar 
to that of Pre-P source. Verse 55 presents the destruction of the 
Egyptians as an event in the wilderness after Israel has left Egypt. It 
embodies most probably the most original element of the Reed Sea traditions. 
(64) 
The destruction of the enemies is the basic motif in the short 
formulation of the Sea traditions in the Song of Miriam (Exod. I5: 19-2I) 
which is agreed by most scholars to be the oldest version of the event. 
(65) 
The Song of the Sea (Exod. 15: 1-18), like the Pre-P strata, 
pictures the victory of Yahweh over the enemies without mentioning the 
crossing of the people at the Sea. 
(66) 
The crossing in v. 16, which 
is described before the entry into the land, probably refers to the 
Jordan crossing. 
(67) 
The destruction at the Sea and the crossing of 
Jordan are two separate events set in the wilderness after the Exodus 
and before the entry into the land respectively. They are first found 
together in Josh. 2: 10; 3: 7; 4: 22-24, which all bear Deuteronomic 
influence. Even in these verses in Joshua the destruction motif is 
missing. 
(68) 
On the other hand, attention must be drawn to the fact 
that the description of the destruction of the enemies is fashioned 
in a language more appropriately adopted to the crossing of Jordan : the 
waters stopping and piling up like a heap (Exod. 15: 8). This is where 
Ps. 78: 13 comes in, using more or less the same vocabulary as rExod. 15: 8, 
but describing the crossing of the Sea instead of the. destrucfion of the 
enemies. Thus both v. 13 and v. 53 of Ps. 78 represent a transitional 
phase of the development of the tradition. On one hand we have the 
(63) Zimmerli rightly terms these two psalms "twin psalms. " The 
reasons given are different from the one mentioned here; but they 
are convincing reasons which can be found elsewhere in this thesis. 
(64) The destruction of the Egyptians is believed by von Rad to be "the 
primary and most certainly the oldest datum in the confession concerning the deliverance from Egypt". OTT, p. 176. 
(65) M. Noth, Exodus, p. 121; Westermann, handbook to the Old Testament, p. 59. 
(66) The other passage which witnesses to the same basic conception of the Event is josh. 24: 6-7. See also Deut. 11: 4. 
(67) de Vaux, MU, p. 337: "the people of Yahweh 'pass' and the rulers of the surrounding territories are frightened as they were after the 
crossing of the Joiian in the account given in Jos. 5: 2. " 
(68) Another Jordan crossing incident is recorded in II Kings 2: 6-14 where 
Elijah strikes the water and then goes over on dry ground. 
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original version of the. destruction of the enemies set in the wilderness, 
and? on the other hand the later version of the crossing of the Sea 
at the beginning of the sojourn in the wilderness. This is only a 
step before the total merging of the destruction and crossing, both of 
which form the basic elements of the event at the Sea. (Ps. 206: 9-II; 
136: 13-14; Isa. 63: 12-13; Neh. 9: 11; Wisd. 10: 18-19; 19: 7-8). 
Furthermore, the Sea event, which is later linked together with the 
plagues traditions, becomes one of the two climaxes of the Exodus. 
The other being the last Plague. Ps. 106 : 9-11 regard the event at 
the Sea as a decisive redemptive act in Exodus, by which God makes 
known His power and saves His people. B. S. Childs observes that "it 
is only in the crossing that the phrase 'Egyptians will know.... ' 
occurs in P. Although it functions in J in connection with the Plagues, 
P confines its use to the crossing. " 
(69) 
The concern of P to link 
the Sea event with the Exodus itself (Ecod. 14: Ib-2) results in 
pulling the event out of its setting in the wilderness to a closer 
proximity with the Exodus. The growing importance of the Passover 
rite in its historical connection with Exodus, which we shall discuss 
in the following section, also contributed to the development of-the 
Reed Sea traditions. 
(69) B. S. Childs, Exodus, p. 141. 
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3. The Traditions of Plagues 
Besides the Plagues narrative in acod. 7-I2, Ps. 78 and 105 
are the only two examples of a complete presentation of the Plagues in 
Egypt known to us. 
(70) 
Ps. 78 and Ps. 105 do not exactly correspond to 
the Pentateuchal traditions. 
M) 
Just by looking at the nuttier of 
Plagues and their sequence in Ps. 78 and 105, one may easily be led to 
conclude that they come from independent traditions. 
(72) 
A closer look 
at 'these two psalms and the Pentateuch will reveal that they cannot be 
totally independent of the Pentateuchal traditions. Moreover, they 
represent stages in the traditio-historical development of the Plagues 
and each of them in turn reflects the historical-theological situations 
with which they are closely connected. 
Many scholars consider that the tradition behind Ps. 78 belongs to 
the older i (E) stratum while Ps. 105 is based on the P Plagues narrative. 
In Ps. 78: 43-52 seven Plagues are stated as compared to eight in Ps. 105 




has a detailed study 
of the Plagues tradition of Ps. 105, in which he is convinced that Ps. 105 
is based on the P tradition while Ps. 78 independent of the P influence, 
probably the J Stratum is preserved by Ps. 78. 
(75) 
But the question 
arises as to the absence of the sixth plague of Exod. 9: 8-12 (P) in 
Ps. 105 and the transposition of the darkness plague to the beginning. 
From the psalm Scroll of Qumran Cave II 
(76) 
B. Margulis finds out that 
in the Scroll line 5 of Ps. 105: 28-29 has more space than is required 
by the MTp and the final word of line 4, DUJ, cannot be reconciled with 
MT. Therefore, he reconstructs the two lines, counting 32 letters in 
line 5 instead of 9 (while the other lines have 28 to 32 letters. ) 
(70) Ps" 135 and 136 mention only the killing of the first-borns of 
Egyptian. men and animals. 
(7I) A. Lauha, Geschtsmotive, pp. 49ff. 
(72) Ibid., pp. 53,56. 
(73) J. L. Mihelic and G. E. Wright, IDB, 4, p. 823. 
(74) B. r; argulis, "The Plagues Tradition in Ps. 105", Biblica, 51,1970, 
pp. 491-496. 
(75) Mihelic and Wright are content that ""P provides no independent 
account of every plague; his work is that of an editor or 
supplementer of JE". op. cit., p. 822. cf. G. Fohrer, Introduction to 
the Old Testament, 1968, -p. 192. 
(76) J. A. Sanders, The Psalm Scroll of Qumran Cave II, p. 34. 
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v. 30 
Ana-T n\' r7/J'1 pj?, b -)=-r: 3 -J'I wi, '(' nm'] 5 
v. 29 He turned the waters to blood, 
made their Nile stink, 
He smote their livestock with 1 :2 ̀ i 
caused. their fish to die. 
He then exaplains the omission of the plague of boils (j im ) as due 
to the -)J-7 (v. 29) which destroyed all the Egyptian livestock (Exod. 9: 6). 
The psalmist could "retain the Exodus version of the hail only at the 
price of consistency. " 
(77) 
He transmutes the hail and deletes the 
animal-affecting boils (Exod. 9: 10) altogether in favour of consistency. 
(78) 
Nargulis is rightly crtitized by Samuel E. Loewenstamm who 
argues that if the psalmist relying on the-Pentateuch could take the 
freedom of transferring the plague of darkness to the beginning of 
the pericope, then he is "not concerned with a faithful reprcduction 
of his allegedly authoritative source, the story of the Plagues in 
Exodus, " 
(79) 
It is true that "canonization" or rather the established 
authority of the Pentateuch did not stop the development of the Plagues 
tradition. Its remaining fluid in the Second Temple period is seen 
in the Plagues narrative in the Wisdom of Solomon. Furthermore, 
Margulis' proposed reconstruction violates the psalmist's technique 
in presenting the Plagues; who deals with all other plagues in at 
least two stichoi. The insertion of -7: 1-T in v. 29 interrupts the 
plague of "water turns to blood. " Loewenstamm counts seven plagues in 
Ps. 105 taking 103: 31 
ý80ý 
g 5.32 . 1)Y and a, > > as referring to one plague. 
(77) B. Margolis, on. cit., p. 496. 
(78) The boils plague (&cod. 9: 8-12) is. in a serious tension with Ecod. 
9: 1-7 (Murrain) and 9: 13-35 (Hail). 
(79) S. F. Loewenstamm, "The Number of Plagues in Ps. 78, " Biblica, 52, 
1971, P. 35. 
(80) Loewenstamm's argument is as follows 
L: cod. 8: 1-28 I. Y -1, '2. WJ 3. 
Ps. 78: 45 one plague :It3. 
105: 30: 31 two plagues : I. y-t S 2.2 +3 
(v. 30) (v. 31) 
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He suggests that seven is a traditional number of a climactic series 
leading finally to the slaying of the first-born. Unfortunately we 
are still facing the problem of the sequence of the Plagues in Ps. 105. 
As compared with acod. 7-I2, Ps. 105 leaves out the fifth and 
sixth plagues, Moreover, the ninth plague, darkness (cf. Exod. I0: 2Iff. ) 
comes first in the list in Ps. 105. Kirkpatrick explains the importance 
of this plague by pointing out that the plague of darkness was used 
chiefly to attack the sun-god worship of the Egyptians. 
(81) 
Barnes 
adds that Yahweh is more than the sun-god since He creates light and 
darkness (Isa. 45: 7). Darkness, according to Barnes, is the chief 
sign of God's displeasure. As recognized by Douglas A. Fox, the 
darkness plague in Exodus is the keystone to the whole series of 
plages ; 
"It is by suppressing the poser of Re (the sun) as 
no rival Egyptian deity had ever been able to do 
that Yahweh most strikingly demonstrates His 
authority. " 
(83) 
Thus it is possible that the darkness plague is placed first in the 
list of plagues in Ps. 105 because of its significance; but such a 
suggestion needs to be further substantiated. As regarding the 
fifth and sixth plagues ( '7.3?, J; r -3 r, P), both affecting animals 
and men in Exodus, it is surprising to find that both of them are 
omitted in Ps. 105 which is supposed to have embodied traditions of 
the Plagues found in the Pentateuch. 
(84) 
A comparison of the literary 
and structural frameworks of the creation account in Gen. I and the 
(80) I do not see why, except for the poetic technique of dealing with 
one plague in at least two stichoi, 1Y and D') > should be counted 
as one plague. These two words are used in Exodus D'» (8: 16-I9, P); 
3'ßy (8: 20-32, J). The position that v. 31 refers to one 
plague ( D' tD -7y) can be maintained if we emend -7 Y to 7Dy ("dust"), since -»y is used together with pI » four times 
in Exod. 8: 16-19: "All the dust of the earth became gnats thron hcut 
all the land of Egypt" (v. 17). Moreover, the plague of gnats 
(P) 
seems to continue into the plague of flies (J) without the former 
being stopped. The number of plagues may not be the psalmist's concern. 
(81) Kirkpatrick, op. cit., p. 621. 
(82) Barnes, op. cit., p. 505. 
(83) Douglas A. Fox, "The Ninth Plague : An . Exegetical Note, "Abstract, JAAR X14,2977, P. 219. Similar idea is expressed by Cassuto, Exodus, 
1968, p. 129. 
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Plagues narrative in Ps. 105 may help us to solve the above two Problems 
with less difficulty, 
Gen. I: Ist day Light is created - 4th day Sun, I"loon, stars 
Ps. I05: v. 28a Darkness sent - 28b It became dark 
Gen. I: 2nd day Waters separated - 5th day Life populates 
water 
Ps. I05: v. 29a Waters turned blood - 29b Fish died 
Gen. I: 3rd day a) Dry land made - 6th day a) Living creatures 
according to kinds 
b)Vegetation multiplies b) Man is made 
Ps. I05: v. 30-31 a) Land and borders swarmed with frogs, flies and gnats. 
32-36 b) Vegetation destroyed, death of Egyptian first-born. 
From the above chart it can be seen that the creation story of 
Genesis I can be divided into two parallel parts (vv. 3-13 and vv. 14-31), 
each of which has its own climactic point with a focus on the fertility 
of the'earth as a result of God's creativity, the multiplication of 
vegetation and the creation of man. B. W. Anderson has already recognized 
the literary structure of Genesis I in his summarizing sentence on 
his study of Genesis I which "discloses an overall literary design, 
based on a double movement, in two triads of days, from heaven, to 
waters, to earth. " 
(85) 
The Plagues narrative of Ps. 105: 28-36, in 
comparison to Gen. I, reveals similarities in literary structures. The 
same movement from heaven, to waters, to earth is clearly discerned and 
the focus of concern is also on the earth. Both the creation and the 
Plagues are demonstrations of the might and power of Yahweh in nature and 
on earth. In creation, the creative order comes into being at God's demand, 
and in the case of the Plagues the whole creation is under His order and 
control. While He creates the light in the beginning and sets the 
luminaries in heaven to rule day and night, He also has the power to send 
darkness in Egypt. In the second day of creation, He separates waters 
and in the corresponding panel in the fifth day He makes sure that life 
(84) [I'),: >, regarded by almost all scholars as belonging to P, is absent 
from the list in Ps. 78 and attached to the same verse with . r»1 in Ps. 105: 31. 
(85) B. W. Anderson, "A Stylistic Study of the Priestly Creation Story, " 
Canon and Authority, 1977, p. 159. 
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populates waters. An exact parallel in the Plagues of ? s. 105 is the 
turning of waters to blood, as a result of which fish in waters died (v. 29). 
The third and the sixth day of creation can be seen as having two acts 
each: the dry land is made - upon which vegetation multiplies; and 
living creatures according to their kinds are created - followed by the 
creation of man and woman respectively. It cannot be a mere coincidence 
that Ps. 105 displays the same structure as Gen. I. The land is 
swarmed with frogs, flies and gnats, which is a disruption of the created 
order which designates "according to their kinds" (Gen. 1: 24-25). The 
presence of frogs, flies and gnats in excessive number and in places 
other than their original assigned ones can be understood as disturbing 
the order. These swarms of creatures filled the land (ý'7XY Ov, 30) 
(86), 
y ýa even in the king's chambers and the borders of the Egyptians ( yii) 
v. 31). As corresponding to the multiplication of vegetation on earth, 
Ps. 105: 32-35 presents a picture of the total consummation of every plant 
(. wy) in the land and the fruit of the earth (j7,. -YX ', 7a) by locusts 
and grasshoppers (vv. 34-35). All the plants ( uy ) and every 
fruit of the tree', (yy- 1-7-n ) are given to mankind for food ( '17I1i 
j15ý, 15 """ p-, )5) in Gen. I: 29. But in Ps. 105 God delivered ( , I» V. 32) 
the vines, fig trees to the destruction of hail-and fire 
(87) 
and He 
let plants and fruits to be devoured by locusts and grasshoppers. Lastly, 
while the climax of God's creative activity presented in Gen. I as a 
whole, is the creation of the first man, the last plague, the final and 
most fatal blow to the Egyptian gods (Exod. 12: 12) is the slaying of 
the Egyptian first-born. It is really this plague which demonstrates 
Yahweh's power over the Egyptian gods and shows Yahweh's judgement upon 
Egypt (Exod. 7: 4). 
From the above comparison of the structure of the creation account 
in Gen. I and the Plagues narrative in Ps. 105, we may be able to appreciate 
(86) Of all the fourteen occurrences of the Qal of ? 1U', Ps. 105 is the 
only one found in the Psalter. It appears five times in Genesis, 
mainly in the creation story (Gen. 1: 20-21, P) and the flood narrative (Gen. 7: 21; 8: 17; 9: 7, P). In Exodus it is used to describe the 
multiplication of the people (Exod. 1: 7, P) and the frog plague in 
Exod. 7: 28 (P). The only occurrence in Ezekiel (47: 9) describes 
the sacred stream from the sanctury in the new : age - "conditions 
return to what they were at the beginning". J. Muilenburg, "Ezekiel, " 
Pß, p. 590. The remaining five, all found in Lev. II (vv. 29,41, 
42,43,46, f )W71) refer to the swarming creatures. Driver . Introduction to the Literature of the Old Testament, 1907, p. 131, includes to s; rarn" 1W into the Priestly phraselogy. 
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the psalmist's effort in his sequencing of the plagues. The movement 
from heaven, to waters, to earth guides the arrangement. The primeval 
chaos, darkness and the deep, are at Yahweh's command. Furthermore, the 
unexpected omission of the plague of -)-: I-I(J) and n1_9 (P) can be 
explained more satisfactorily than merely suggesting that Ps. 105 
is an independent tradition free from any influence of the Pentateuch. 
It is these two plagues which present discrepancies in the final form 
of the Exodus narrative. 
(88) 
The animal pestilence in Exod. 9: 6 causes 
the -death of all cattle, but cattle appear again in the plague of 
boils (Exod. 9: 9), in the plague of hail (Exod. 9: 22,25) and in the 
slaying of the first-born (D cod. il: 5; I22-: I2,29). Ps. 105 limits 
the destructive power of hail only to the vegetation and omits altogether 
the plague of pestilence (J) and Boils (P), the last of which also 
affects men in the Exodus narrative. The psalmist, following the 
structure of the creation account in Gen. I, has to save the life of 
cattle and omit any plague upon men in order to have the cattle and 
men destroyed in the slaying of the first-born; "all the first-born in 
their land" ( includes both men and animals as is clearly 
states in Ps. 135: 8 : "He who smote the first-born of Egypt, both of 
man and of beast. " and in Exod.. 12: 12,29 (P). 
The literary style of the Plagues account also betrays its 
affinity with the priestly style of Gen. I. As has been noted by scholars, 
P presents the fulfilment of God's demand in close connection with 
the command itself. 
(82, ) 
In Gen. I, the command "Let there be.... 
is followed immediately by the report of its realization, "And it was 
so. " 
(90) 
This word-fulfilment style or word-event pattern is also the 
literary style of the Plagues narrative in Ps. 105. The following 
(87) The Plague of hail and the Plague of thunderstorms, which bring 
about the destruction of cattle in Ps. 78: 48, only struck 
vegetation in Ps. 105. 
(88) Noth, HTP, p. 69. 
(89) McEvenue calls P's report of "the fulfilment of God's commands in 
the same words as the commands themselves" as fulfilment "in nuce". 
"Word and Fulfilment :A Stylistic Feature of the Priestly lb-+riter, " 
Semitics, I, 1970, pp. I04-II0. 
(90) B. J. Anderson, op. cit., pp. 152ff. 
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verses provide good examples for consideration : 
v. 28 I tun" 7UI7 I 
n 5w He sent darkness and it became dark. 
31 2 'l""" -)A; A' He spoke .... and there came. 
34 , l' ý'1 """ ? IJ\ He spoke .... and there came. 
Verse 28 presents the fulfilment in the same word as the executive 
command, "He sent darkness and it became dark. " In addition to its 
crucial position in the structure of the Plagues of Ps. 105, this 
verse certainly links with P's style. Therefore, both the literary 
style and structure confirm the link between the Plagues narrative of 
Ps. 105, especially v, 23, and Gen. I. What is more, new insight can 
be gained in the translation and understanding of the problems in v. 27 
and v. 28b, as a result of taking such a perspective. 
The difficulty of v. 27 is in the phrase 'i Wninl' 1 7J 7" , literally 
translated as "words of His wonders". The word -1-: )-T is unexpectedly 
constructed with P111, '( . Also the subject of the plural form of 
the verb, ), b W, which is followed by D3 is not at all clear, probably 
Moses and Aaron are the subjects. However, the singular form represented 
in LXX and Vul is more suitable in the context. Yahweh is then the 
subject of the sentence. """ I L37 As is sometimes read """ D'ýýhý 
in parallel with ß r7 y-7,2 . 
(91) 
From the understanding of creation as taking place by word-fulfilment 
events, 
(92) 
the "word of wonders", which refers to the execution of the 
Plagues as fulfilment of God's word, is no longer a strange phrase. 
(93) 
The phrase 111-37 31Y )7jß "and they did not rebel against His 
word" (v. 28b) is especially significant in the Plagues account in 
Ps. 105, though the third person plural of flth has presented difficulty 
to scholars, Judging from the context the phrase seems to refer to 
Moses and Aaron. But this does not make very good sense. Most probably 
(91) cf. Ps. 78: 43. B. Margulis, Biblica, 50,1969, pp. 491ff, Dahood 
reads wilderness (cf. Exod. 16: I-I2), which cannot be 
accepted. Neither the translation of the verse in "They were His 
mouthpiece to announce His signs" nor that of Oesterley: "He brought 
about among them his signs by their word: () ii?. fl I C3 Q -7-n '1,7 p-: ) 'C7U 
-Psalms, p. 447) is correct. 
(92) B. W. Anderson, op. cit., p. 151. 
(93) Ps. 145: 5 has )'. 0)*X5DJ )-)_: 3-7. 
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the phrase is the summing up statement of the Plagues narrative in Ps. 
105: "He sent darkness and it became dark" (v. 28a); darkness is under 
God's command and control. The phrase "They did not rebel against His 
word" refers to the word-fulfilment event of God's signs and wonders 
Q'SflfX '13-1v- '27). The appearance of the phrase in the first plague 
is significant; it may be used to anticipate the following plagues 
(ps. T-05: 29-36). Not only darkness, but waters, frogs and hailstorm 
etc. obeyed His word. 
Though the word "to create" ( , ý(7 
) is not employed in Fs. 105 
in the account of-the Plagues which are the destructive forces opposing 
to creation, the way the redemption of Israel is presented, and that 
the Exodus immediately followed the slaying of the first-born give an 
impression that the very saving activity of God on behalf of Israel is 
a creative redemption. Yahweh brings out Israel, His: first-born, by 
slaying Pharaoh's first-born son (Exod. 4; 22-23). 
If the proposal that the creation story of Gen. I provides the 
model for the structural organization, stylistic fashioning and 
theological understanding of the Plagues presented in Ps. 105 can be 
accepted, great implications are to be drawn concerning the dating and 
the historical connection between Ps. 105 and the priestly tradition on 
one hand, and the psalmists' criteria of material selection and organization 
on the other. Moreover, light may be shed on the proper conception of 
both the faith in a creation God and the faith in a God in history. 
The present position of the two historical psalms, which immediately 
follow the creation hymn of Ps. 104, may also be connected with the 
priestly sequencing of creation-history in the Pentateuch. The recitation 
of history in pss. 135,136 and Neh. 9 is also structured in the similar 
picture of creation-history. We shall return to the above mentioned 
issues in the next section. 
The Plagues narrative in Ps. 78 is very different in intention and 
in style from that of Ps. 105. On the whole the effects which are 
produced by the Plagues recorded in Ps. 78 are more severe. The Plagues 
are taken as punishment by God while those of Ps. 105 are regarded as 
demonstration of God's power in nature and in history. Ps. 105 surely 
has-tile lordship. of God over His people and upon the earth, "He is the 
Lord our God; His judgements are in all the earth. " (v. 7). 
The tabular division of the first nine plagues in Exodus can help 
0 
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Moses stands before 
Pharaoh in the morning 
(by the river). 
Warning: 
Moses comes before 








5. Pestilence 8. Locusts 
............... ....... ........... ............... .......... ..... 
No warning 3. Lice(P) 6. Boils (P) 9. Darkness 
Ps. 78 has the first two Plagues of each cycle. Cassuto goes further 
to group the Plagues into pairs according to their nature : a. (blood-frogs) 
pertain to the Nile; b. (gnats-flies) resemble each other; c. (pestilence- 
boils), the former affects animals only, the latter also human beings; 
d. (hail-locusts) damage to crops; e. (darkness-plague of the first-born) 
two kinds of darkness. 
(95) 
The psalmist of Ps. 105 takes the darkness 
plague, which is actually not a pair with the plague of the first-born, 
to the beginning of the list. He drops group C altogether to fit 
into the structure of Gen. I. 
Ps. 78 preserves the Plagues of blood (y. 44), flies (v. 45a), 
frogs (v. 45b), caterpillars and locusts (v. 46) 
(0.16) 
hail and frost 
(v. 47) and pestilence v. 48). ( 
97 Verses 49-50 present some 
difficulties since they are not really included in the lists of the 
Plagues in either the account in Exodus or that in Ps. 105. 
v. 49 He sent upon them His fierce anger, 
rage and indignation and distress, 
A sending of His messenger of destruction. 
(24) This is based primarily on V. Cassuto's table, Exodus, 2968, p. 93. According to de Vaux's analysis the 
plagues of gnats 
(Ecod. 8: 12-15) 
and boils (Exod. 9: 8-12) are from the- he Priestly source. EHI, p. 322. But Petersen thinks that the separation of the sources into JLP is not well-founded and also unsatisfactory as an explanation of the irregularities. Israel III - IV, p. 735. 
(95) U. Cassuto, ibid. cf. M. Greenberg, "The Redaction of the Plague Narrative in exodus, 11 Near Eastern Studies in Honor of William Fo c ell Albright, 1971, pp. 24-4f. 
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50 He levelled a path for His arger, 
He did not mere their life from death, 
but gave their life over to the plague. 
The first line of v. 49 MX / rin 13J-n7 W' has its closest parallel 
in Job. 20: 23 )D, l'Irin JJ fl t&1 and Exod. 15: 71L7.2 1%5g, (' 731? n n5Wn 
expresses the divine anger with Yahireh as the subject. 
(98) 
The people 
of Israel are frequently the object of the divine anger (Exod. 32: 12; 
Num. 25: 4; 32: 14; Jos. 7: 26; I Sam. 28: I8; Jer. 4: 8,26; 12: 13; 25: 37-38; 
30: 24; 49: 37; 51: 45: Ezr. IO: I4; Neh. 13: 18; Ezek. 7: 12, I4). 
(99) 
The picture presented by the only 4 occurrences of the Phrase in Chronicles 
(II Chron. 28: 11,13: 29: 10; 30: 8) conveys the idea that Yahweh's 
anger kindled upon the Northern Kingdom immediately before its destruction 
(II Chron. 28: 11,13) and Hezekiah made a covenant with Yahweh in order 
to turn His anger away from Judah (II Chron. 29: 10) while he incites 
the remaining people of Israel to obey Yahweh so as to turn Yahweh's 
anger from them (II Chron. 30: 8). It seems that the phrase was 
appropriately applied to the destruction and Exile of the people, which 
was regarded as a result of Yahweh's anger upon the people's rebellion. 
II Kings 23: 26 declares that because of the sin of Manasseh Yahweh did 
not turn from His fierce anger but He would remove Judah as He did to 
Israel. Though vv. 49-50 can be interpreted as a polemic against the 
Northern Israel or as coming from a later hand which presupposes the 
Exile of both Israel and Judah, it is not probable that the psalmist 
should. use the Plagues account to allude to the 'anger of Yahweh upon the 
(96) Cobb, in ou. cit., p. 302, calls caterpillars ( J1vn) unauthorized 
and grasshoppers in Ps. 105 uncanonical. Both words are 
used in each case to be in parallel with locusts ( x'). 1 7i\' ). They 
certainly refer to the same kind of creature, of. Joel 1: 4; 2: 25. 
(97) Briggs (o`cit., p. 195), Kissane (op. cit., p. 360-61), Schildenberger(p. 24U. ) 
and A. A. Anderson (oD. cit. p. 572 follow two Hebrew manuscripts 
Sym. to repoint 7 T. hail ) in v. as an error for IP'7 (pestilence) 
which forms a good parallel to D'. )Wl (plagues); cf. Hab: *3: 5 -) D-7 yU) 
in U. T. Regeph is the god of pestilence; e. g. J. Gray, The Legacy 
of Canaan, pp. 201f. See also Ps. 76: 4; Deut. 32: 24. Furthermore, -l->> 
has just been mentioned in v. 47 and pestilence is a plague against 
cattle in Exodus. Also NEB. "to the plague". MT is accepted by 
Lauha, op. cit., p. 52. 
(98)1-) n appears 40 times in the 0. T.; 33 of which are followed by cý`C 
with Yahweh as the subject. 
(99) The nations (ps. 2: 5; Zeph. 3: 8), the wicked (Ps. 58: 10; 69: 25) 
and individuals (Ps. 88: 17) are also under the wrath of Yahweh of. 
The day of His anger: Is. 13: 9; 13; Zeph. 2: 2; Lan. 1: 12; 4: I2; 
Nah. I: 6. 
114 
Israelites (I-s. 78: 38ff and Hos. 11: 9). Briggs rightly observes that 
v. 49, "intensified by the heaping up of other terms", forms a striking 
antithesis to Yahweh's retraint of His. anger toward Israel in the 
previous section (vv. 38f). Ho*. II: 9a IºnwL M)OW A5 'DX I»n , 1wy, Y 
presents a similar tension between the anger of God and his forgiveness 
as it is the case in Ps. 78: 38-41 (v. 38 . pX DIWn7, nInWI -, Y>) 
Hos. II: 9b wr,? wºx -, iyl I>)X- >< )-: D 
Ps. 78: 39 >>wI ; y, in n» Thb I -7w- 
41 wß, 7 
Once again we have shown the more or less similar theological atmosphere 
from which Hosea and Ps. 78 got their inspiration. 
Attention must be drawn to one of the most difficult but interesting 
passages in Isaiah, the woe oracle in Isa. 10: 5-7. Assyria is 
surprisingly called the rod of Yahweh's wrath to punish Israel and to 
discipline Judah. 
(100) 
However, Assyria, being arrogant, did not 
think in the same terms (vv. 8-II). B. S. Childs based on the wordplay 
in Isa. IO: 6b and 8: I, suggests that the 'godless nation' of v. 6 is 
Samaria and proposes the historical setting of the oracle as in the 
period just before Assyria attacked Jerusalem. 
(IOI) 
v. 5 'by; D-7'-: 2 , ý(J, l-, 1dhl )-Dc ti. tw -11U); < 117 
v. 6a ) J,: 5 'm Jy -, 2y) jin. w, 'c lin ºJ)J 
These two verses exhibit some verbal correspondence with Ps. 78: 49: 
flýW , nn ,, T] ,' and probably also j1 *) which is suggested 
W 3) by Kittel for PIT ßl1 
102 
and forms good parallel 
. 
with ! li . 
(io 
The connection between Fs. 78: 49 and the wrath of God executed 
through Assyria and in turn upon Assyria is further confirmed by the 
(100) J. Bright, "Isaiah", PM, p. 498. 
(101) B. S. Childs, Isaiah and the Assyrian Crisis, 1967, P. 42. 
(102) Kissane, op. cit., p. 361. Oesterley, The Psalms, p. 361. 
(103) iDahood supported by the association ofn)(9 with "4 in Isa. 18: 2; 
57: 9; Jer. 49: 14; Ob. I; Prov. 25: 13, puts forward l, j? -z51 
for NTj1 TS I 
"He sent against them his blazing anger, fury and rage were 
indeed his emissaries, a mission of his messengers of woe, " 
The last phrase gathers up the parallel pair , '< b 
// -? 'ý 
in Prov. 13: 17; cf. Isa. 63: 9 and nl v // N. Dahood, 
"Sir 'emissary' in Psalm 78,49", Biblica, 59,1978, p. 264. 
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phrasei1 A010(78: 49c). This phrase does not have any basis in 
the Exodus account. 
(i0+1 
It is most likely that the destruction brought 
about by the angels (messengers), who are commissioned by God to execute 
His punishment upon the Assyrians as it is recorded in II Kings, 19: 35 
(II Chron. 32: 21; Isa. 37: 36), forms the historical background of the 
expansion of the death of the Egyptian first-born in Ps. 78: 49-51. 
(105) 
Judging from this perspective we can conclude that the psalmist 
does not necessarily possess an independent Plagues account nor are 
the verses 49-50 regarded as interpolation. 
(106) 
He is creative in 
his interpretation of historical account and is free to relate his 
congregation's experience with ancient traditions reading into the 
latter the more recent historical happenings. In this case it is the 
saving deed of Yahweh to punish the arrogant Assyrians. The miraculous 
escape of Jerusalem from destruction by the Assyrian army (701 B. C. ) 
certainly strengthens the 'signs and wonders' of Yahweh and the belief 
in the inviolability of Zion and the Davidic house (Ps. 78: 68-72). 
Yet we do not suggest that the psalmist worked in a vacuum nor did 
he rely totally upon his free speculation. He did have some basis to 
(I04) Delitzsch understands the angels as misfortune-bringing angels, 
"The poet thus paraphrases the collectively understands 
of Ex. xii 13,23; Heb. xi 28", on. cit., p. 426. Kirkpatrick 
takes it as "destroying angels" Psalms, p. 475) while Briggs, 
"angels of punishment, bringing evil upon men", op. cit., p. 188. 
Kraus does not relate it with Exod. 12: 23, but regards it as 
" "damonischen Mächte", destroyer at work in the plagues. Op. cit. 
P. 710. Oesterley's argument cannot be followed : 'the angels' 
of Ps. 78: 9 represents "the step in the development of the 
conception of angles which precedes that of naming them, a 
proceeding which must be assigned to Persian influence". 
W. O. E. Oesterley, A Fresh Approach to the Psalms, p. 279" 
(105) In this case -»-t should not be the fifth plague, pestilences (Ecod. 9: 1-7) of, felitzsch, op. cit., p. 426. We are in favour 
of taking it as death (Lxx). The cognate word in Arabic signifies death, also in Rabbinic Hebrew; Cohen, op. cit., p. 256. 
(106) Cobb, op. cit., P. 217. 
(107) Most of the 40 occurrences of Inn have >>w as their verb: Exod. 32: 12; 
Num. 25: 4; Jos. 7: 26; II Chron. 30: 8; Ps. 85: 4; Jer. 4: 8; 12: 13; 
30: 24; Jon. 3: 9. E. Jhorme, Job, 1967, P. 302: (D., cp n' the fire 
of His wrath' always alludes to the divine anger. 
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apply the anger of Yahweh upon the Egyptians in the acocl-us, tradition to 
the theme of punishment upon the Assyrians. In the first instance the 
Song of the Sea (acod. 15) to which the rsalmist owes his inspiration 
has described the destruction of the Egyptians in terms of the divine 
anger (v. 7). The berb n>U with God as the subject used together with ]), 7n 
only appears in three passages : Job. 20: 23; Ps. 78: 49 and 3xod. 15: 7. (107) 
This account of the saving acts of Goa at the Sea, though not of 
the same event as the Plagues, may provide the clue for the psalmist to 
regard- the Egyptians as the object of Yahweh's wrath. 
Furthermore, the linking of the two great powers (enemies of the 
people) in the seventh and eighth century cannot be a surprise. 
Yahweh would punish the Assyrians as He did to the Egyptians. Hosea 
and Isaiah usually put the two names side by side (Hos. 7: 11; 9: 3; 
11: 5,11; 12: 1; 14: 3; cf. Isa. 7: 18; 10; 24,25-27; 11: 16; 19: 23-25; 
20: 4-6; 27: 13; 36: 4-10). At a time when the Northern Israel was under 
the oppression of the Assyrians and the Southern Kingdom was constantly 
thredtened by the Assyrian crisis, it is natural to find some allusion 
to the punishment of Yahweh upon the Assyrians on behalf of the people 
in order to save the latter from the hand of the former. As the 
destruction of the Egyptian first-born was the climax of the Exodus, 
the punishment of the Assyrians forms an automatic expansion of the 
I0th plague of Exodus. This is rightly so, since Isa. 10 has already 
emphasized the punishment of Yahweh upon the Assyrians (Iaa. I0: 16ff. ) 
Yahweh will send disaster upon the Assyrians: "And the Lord of hosts will 
wield against them a scourge, as when he smote midian at the rock of 
Oreb; and his rod will be over the sea, and he will lift it as he did in 
Egypt" (Isa. 10: 26). (108) 
Moreover, the great emphasis placed upon the historical traditions 
and the royal theology in Ps. 78 links the psalm with the Deuteronomists 
and the Hezekiah-Josiah's reforms. The Passover celebration (II Kg. 23: 21-23; 
(I08) cf. Isa. 17: 14; 31: 8f. H. H. Rowley gives credibility to the story 
of the slaying of the enemy in the Assyrian camp by God's angel, 
who was the instrument of the plague. e. g. II Sam. 14: 16f. ": iezekiah's 
Reform and Rebellion, " BJRL, 44,1961-62, p. 431. 
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may well be the occasion for the historical recital. 
(I09) 
II Chron. 35) 
Granted that the Passover rite were of great antiquity and originally 
independent of the Plagues traditions and the Exodus story. 
MO) 
the historicization of the feast has already been established before 
Deut. 16: 1-8. Not only is the feast closely linked with acodus and 
the Feast of Unleavened Bread in Deuteronomy, but its celebration is 
centralized at the place designated by Yahweh. 
(III) 
It is, therefore, 
not at all surprising to incorporate the tradition of the deliverance 
of Jerusalem from the Assyrians into the recitation of the slaying of 
Egyptian first-born when the people gathered together on the spot to 
celebrate Yahweh's saving deeds. The Plagues, which demonstrate the 
overwhelming power and might of God, are regarded as divine intervention 
on behalf of the Israelites. M. Noth has shown that the slaying of the 
first-born is "the final and most decisive plague. " (112) 
(109) J. B. Segal states that the historicity of II Kg. 
certain while that of II Chron. 35 is doubtful. 
1963, p. 14. The historicity of the account of 
II Chron. is recently defended by M. Haran who, 
the Hezekiel reform to the ideology of P. Tempt 
in Ancient Israel, 1978, pp. 141ff. 
23 is fairly 
The Hebrew Passover, 
Passover in 
however, attributes 
e and Temple Service 
(110) M. Noth points to the fact that the Passover rite, a primitive 
sacrifical practice of the nomadic shepherds celebrated before 
departing for the summer pastures in the arable land, is older 
than the elaboration for the theme "guidance out of Egypt" and 
it is in the Passover rite that the Egyptian Plagues originate. 
He agrees to the idea advanced by Pedersen that Exodus I-15 
is a 'Passover legend', but he also realizes that the problem arises 
as to the.,. story of the destruction of the Egyptians at the Sea, 
which in the present setting is after the Passover performance. 
HPT, pp. 66-67. S. Herrmann is of the opinion that "the Passover 
rite, into which the account of the Plagues leads, is the heart of the complex of Plagues" and the historical explanation 
for the rite by the event of the Exodus is late development. 
HI, p. 62. Jay A. Wilcoxen, "The Israelite Passover : Some Probelms, " BR. 8,1963, pp. 13-27 stresses the redemption of the 
human first-born as the core of the sacred story. D. J. T"IcCarthy, JBL, 85,1966, p. 154 : the story of the Passover is independent 
of the Exodus, only a special literary connection with the Plagues 
narratives. R. de Vaux, however, while recognizing that cult does 
not create history, accepts that the formulation of tradition is 
influenced by cult. EHI, p. 323, of. Al, p. 492-3. B. S. Childs 
shows that the "P account in Exod. I2-13 reflects: a long history 
of oral tradition arising out of cultic practice, and is not simply 
a late literary variation from J. " Exodus, p. 193. 
(III) H. H. Rowley, Worship in Israel, p. 89 : "Passover was celebrated 
at local shrines until the Deuteronomic reform in the time of 
Josiah centralized the celebration in Jerusalem". cf. pp. 50, II8ff. 
(112) M. Noth, ibid., p. 69. 
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If the Plagues are gathered together as a result of the narrator's 
desire to enlarge and-enhance his collection, the expansion of the slaying 
of the first-born becomes reasonable and natural. Both the accounts 
in Ps. 78 and Ps. T05 reflect their on traditio-historical contexts. 
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4. The Exodus Event and the Exile 
The event of Exodus is recalled in a variety of circumstances 
in the history of Israel. It is the--vitality of this formative event 
that in different situations the event can generate praise and 
confession based upon the knowledge of God and His will. 
The sequence of events presented by Ps. 205 with its choice of 
verbal expressions enables us to discern the intention of the psalmist. 
The last plague. "He struck every first-born throughout thier land, 
the beginning of all their strength ( QJ). '<- is immediately 
followed by the outco: ning of-the Israelites (v. 36-37). What is so 
peculiar of v. 37 is the -phrase >di_5 J'CJ Wn JIX . It may point 
to -the 
effectiveness of Yahweh's deliverance and guidance (Deut. 8: 4; Isa. 5: 27). 
(223) 
God. so strengthened His own tribes that no one was feeble and 
wearied. 
114 This phrase probably reflects the Exilic situation 
where the people stumbled and fell (Lev. 26: 37; Isa. 35: 3; Jer. 6: 21; 
Lam. 1: 24; 5: 13) 
(115) 
Only faith and trust in God can strengthen those 
in the Exile, who were in great despair and hopelessness. The recall 
of the Exodus tradition often provided the necessary motivation and. 
faith in the saving God. The allusion to the heed Sea event in 
Isa. 63: 23 seeks to prove that then in Exodus no one in Israel stumbled. 
Furthermore, Isa. 40 explicitly declares that even the young and the 
strong will faint, stumble and fall but Yahweh, the 
everlasting God of Israel, does not faint or grow weary. He gives 
power to the weak and great strength to the one who does not have might 
(D'JIX '1Xy) (Isa. 40: 27-31). 
(116) 
The prophet reminded the people of 
(113) A. A. Anderson, op. cit., P. 73L 
(114) The Servant Song sets the establishment of the tribes of Jacob ((Ty' ltna"nx D77)j Isa. 49: 6 cf, ) in the context of Israel being 
the light to the nations, spreading Yahweh's saving deeds to the 
end of the world. The national lament in Isa. 63 also appeals to 
God's saving deeds for the sake of His servants and the tribes 
of His inheritance (-jnyni IcJ u'v. 17). 
(115) Isa. 31: 3 states that both Egyptians and those who seek help 
from Egypt will stumble; II Chron. 28: 15, the captivity of the 
people of Judah by Israel, cf. Isa. 3: 8: 15; Ps. 31: II. 
(116) Those who were in exile were in a state of fear, feeble and weak. Isa. 3: 3-4: with weak hands ( . fl JD o''T'), feeble knees (nl jw=) 131'1>) and a fearful heart ('- '-) f}i)) . They stumbled and were weakened because they rebelled against the word of God (Ps. 107: 10-16). 
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Israel in the Exile who had no night that Yahweh gives renewed 
strength to the faint and the po. wrerless. 
(I17) 
It is not difficult, 
therefore, to establish a connection betreen the affliction in the 
days of the acile with that of the Exodus. As an answer to the doubt 
of Yahweh's saving power and will, the reference to- the redemption in 
the past will illuminate the present perplexity. 
(II") With the 
help of Deutero-Isaiah we may be able to understand Ps. 105: 36-37 from 
a new perspective. To the mighty oppressors, Yahweh smite their 
first-born and their main strength ( D) X I)IºUX"i), but to the oppressed, 
the Q Yahweh renews their strength and they shall not stumble 
or fall ( JW ýý 110: 2W3 
Ps. 105: 38 shows us the picture about the Egyptians who were 
afraid of the Israelites and who, therefore, were glad when they left 
Egypt. On the other side, the Israelites, under oppression and 
captivity in the Exile, were actually in a state of fear. This is best 
seen in Deutero-Isaiah 51: 12-13 (cf. 44: 8; 54: II-17): 
Deutero-Isaiah questions the people, '"who are those of whom 
you are afraid? " Where is the fury of the oppressor who sets himself to 
destroy? " It is then obvious that it is Yahweh who comforts the people; 
their oppressors are but mortal men. 
(120) 
Isa. 51: 14 clearly confirms 
that the oppressed shall be released from the oppressors. Furthermore, 
Deutero-Isaiah treats the Babylonian Exile in parallel to the Egyptian 
sojourning ( )l)WXi, 'by" -nl n'? *, Isa. 52: 4a) and the Assyrian oppression 
c)? wy ID'JX'3 ý1WjC , 
52: 4b). 
The initial link between Ps. 105 and Deutero-Isaiah is a key 
to open up new possibilities and show more affinities between Ps. I05-io6 
and Deutero-Isaiah and, in turn, to shed light on the proper relationship 
between Ps. 105-106, Deutero-Isaiah and the priestly writings. We have 
previously shown that these three pieces of literature have creation in 
their outlook, though the focus on creation in Deutero-Isaiah is much 
(117) Westermann, op. cit., p. 60,62. 
(118) R. N. Whybray, "God in the past (e. g. the Exodus) ... has come to the rescue of the faint and of him who has no might ... such help is not sporadic but always characteristic of God. " Isaiah, (NaB) 
P. 59. J. L. Mckenzie, "As Yahweh always acts with Tull vvigor, so 
those 'rrho*trust in him find their vigor renwed to perpetual fullness. " 
Isaiah, (AB), p. 25. 
(119) Israel in ^gypt and in Babylon. 
(120) : destermann, on. cit., pp. 243-2f. 
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more pronounced than in P and Ps I05-IC6. 
(12I) 
It is in Deutero-Isaiah 
that God's redemptive acts are acts of creation. 
(122) 
The idea of 
creation in Fs. 105 is implicit, and in P it is tied in with history. 
(123) 
Carroll Stuhlmueller observes that the concept of creation is not made 
the central element in Deutero-Isaiah's oracles, arguments, judgment 
speeches and hymns - it usually appears in the introduction or conclusion. 
(I24) 
The motif of returning to the land in the new Exodus plays a 
significant role in Deutero-Isaiah as the promise of land does in P 
and Ps. 105.125) The climax of the recitation of God's saving acts 
in Ps. 105 is the taking possession of the land promised to Abraham 
(y. 45). Here the verse runs WW1" Q 4X 5'bYI (/ OW j) 1.9,7, Y Dt In')) 
which is expressed in the similar verb ! U'? ' in Deutero-Isaiah 
U1'1" I]'Ia ly-41(54: 3). The promises to Abraham and his offspring are 
renewed to Isaac (Gen. 28: 4). and to the people when they came to 
Canaan (Num. 33: 53). 
(126) 
The land is designated as the land of their 
sojourning (Ps. 105: 23; Gen. 17: 8; Exod. 6: 4; Isa. 52: 4). The promise 
that the people of Israel would multiply greatly (Gen. 17: 8) is recalled 
in Exod. 1: 7, Ps. 105: 24 and Isa. 48: 19,54: 3. 
(127) 
The promise of 
the possession of the 'land of sojournings' as an eternal possession in 
the Abrahamic covenant (Gen. 17: 8; cf. 28: 1-4; 35: 9-12; 48: 3-7) is 
a central theme in Ps. 105 (vv. II; 121 44). Norman C. Habel remarks 
that the title "land of so journings'" may reflect an empthy with the 
Israelite sojourners in Exile among whom the priestly writer was living, 
or the tension between promise and fulfilment which the patriarchs and 
their seed in captivity knew as they savored this covenant hope. 
(128) 
The first of the dual promise, which is fulfilled during the Egyptian 
captivity (Ecod. I: 7), is also a reality in Ps. 105 (v. 24 'T. Xh bby fiX 70). 
This is reaffirmed in Deutero-Isaiah (48: 19) : 
(129). 
(121) Brueggemann recognizes the creation in P as "a vehicle for a 
promise and an anticipation of a new conquest, renewed blessing, because Yahweh continues to be faithful and powerful:. ZAW, 84, 
p. 'BIO. 
(122) B. W. Anderson, Israel's Prophetic Heritage, 1963, p. 191. 
(123) Ackroyd, I3P, p. 151. 
(I2k) Carroll Sty Dueller, Creative Redemption in Deutero-Isaiah, 1970, p. 233. 
(125) Ibid., P. 185 . 
(126) c- L. lieh. 9: 15,22,23,24. 
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"Your offspring 1., ould have been like the sand, 
and. your descendants like its grains, 
their name would. never be cut off 
or destroyed from before me. 11 
In the last few verses of Isa. 48, a direct command to leave 
Babylon I, (Sv. 20) is followed by a recount of Ecodus in a language 
similar to Ps. 105. 
(130) 
A comparison of Ps. 105: 37 and 43 with 
Isa. 48: 20-21 reveals certain verbal parallels : 
(X31) 
Isa. 48: 20 ... 
i%ýaI7 1? (ý 
nx3 ) bWjl 1-711, - , l» ylp2 
r x, l ,l -SV - -r v 
21 i; 7ý'%1 fl n)ß-)113 ): C b-: ý , 
01 
)h7 7 Jfl ')loh Q')7 
D11b ). j3' 1 ýý -ypaf l 
Fs. 105: 37 ý; lll aua 17, 'ý'ý I'1 
41 nn. D 
43 1)WW. D )hv "X 1'ý 
The call to go forth from Babylon is put in the same language as the 
description of the Exodus. The people go out with shouts of joy. Water 
gushed forth from the rock and flowed through the desert; thus the 
people are not thirsty. The use of the verb . X. ' for the . Exodus 
as 
well as for the release from Exile clearly indicates a parallel between 
the Exodus and the new Exodus. The same verb is applied to the departure 
from the Exile, "You shall not go out (1 ý'. ýJ1 """ (5) in haste, and you shall 
not go in flight, for the Lord will go before you..... " (Isa. 52: 12; cf. 
(127) \-i2: > cf. Gen. 28: 14; Exod. 1: 12. 
(128) 
Norman 
C. Habel, op. cit., P. 74. 
(129) This verse which was addressed to Israel echoes the Promise to 
Davidic kings, e. g. Ps. 89. 
(130) Douglas Jones regards the similarity as an indication of the 
prophet e? aDting the : sale. on. cit., p. 524. 
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55: 12). It is of great significance that Ps. 105: 37 presents the Exodus 
in a picture of the release of a slave with silver and gold. 
(132) 
This is contrary to the Exodus-flieht tradition. 
(133) 
The release of 
the Israelites by Cyprus (Isa. 45: 13) as setting free from captivity 
(Ise.. 49: 9) and the emphasis on the guidance of Yahweh (Isa. 52: I2b) 
all agree with the same understanding of the Exodus in Ps. 105: 37, the 
people are set free with silver and gold and none of the tribes stumble. 
The Exilic context of Deutero-Isaiah helps us to comprehend the particular 
traditions treasured by the psalmist who intends to deliver a message of 
comfort to the situation where the people find themselves in. The 
outcoming with gold and silver recalls the Pentateuchal traditions in 
Gen. 15: 13-i6; ED-cod. 3: 20-22; 11: 1-3; 12: 33-36. The intention of such 
a recollection in Ps. 105: 37 may find its reference in Isa. 45: 14. 
(134) 
"The wealth of Egypt.... shall come over to you and 
be yours...... " 
A state of well-being may well be an assurance of God's all round saving 
acts. It completes the programme of salvation proclaimed by the prophets. 
The Egyptian sojourning is mentioned in Ps. 105: 23: )X-)W' . Y: 'I 
Qn- Y-); (-: ) 1a yI A' -IS h. This sojourning is first introduced 
by God's intervention in history (v. 17: W'. Y ll il') Py n)W). 'Joseph was 
sold (7 hJ ) to be a slave' was probably interpreted in terms of 
the Babylonian Exile. At least there is evidence that the selling His 
people to enemies means delivering them into the 
(135) 
g power of the enemy. 
The use of the word p IVY in Isa. 52: 4 recalls the prohibition of God 
against the oppression of the patriarchs by the nations (Ps. 205)- 
(131) I tIl) and Nl1 are often used, individually or together, in the delivery from the Exile in Deutero-Isaiah 44: 23; +9: 13; $1: 3; 55: I2; cf" 35: 10- 
S. Holm Nielsen, op. cit. pp. 26-27. Westermann, Isaiah 40-46, 
pp. Io6-7,128. 
(132) Daube, Exodus Pattern, pp. S5-61. 
(133) Exod. 14: 5a de Vaux, ErlI, PP. 3701'. 
(134) Westermann regards this verse as a fragment. Its. uneaning can be 
explained in the context of Isa. 60: 3-14. But he admits that the 
proper link with the latter is not yet known. Isaiah 40-66 (OTL), 
pp. 169-170. D. Jones, on the other hand, refers it to Isa. 43: 3 
where it is said that Egypt is given to Israel as a ransom. "Isaiah 
III" PM, p. 522. 
(135) Deut. 32: 30; Ps. 44: 23, cf. BDB, p. 569. 
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S. Holm-Nielsen is of the opinion that the word presupposes the 
subjugation of the people of Israel by foreign powers, i. e. in Exile, 
Isa. 52: 4; 54: 14; Jer. 50: 33. 
(136) 
He, however, supposes that the 
description in Ps. 205: 118 reflects Israel's sufferings under foreign yoke 
(: s. 107: 10,14,16 of. Ps. 149: 8; Deut. 28: 48). 
(137) 
This is further 
confirmed by)i' and >3'7-3 (v. 18) used in Ps. 107: 10 and 16 and 
Isa. 45: 2b to describe Babylonian captivity and liberation. 
(138) 
Deutero-Isaiah stresses a number of times that Yahweh did not 
sell His people into slavery nor did He redeem them from it in order 
to gain benefits (51: 17; 52: 3-6 etc. ). Ps. 105 also made this point 
clear that Joseph was sold as a slave in order to fulfil God's plan and, 
for the Exodus, Yahweh did not pay the Egyptians, but, on the contrary, 
the people came out of Egypt with gold and silver (Ps. 105: 37). 
The purpose of the delivery, according to Ps. 105, is to manifest 
Yahweh's judgement among all the earth v. 6). 
(139) 
The same 
idea of the universality of God's judgement is illustrated in the Servant 
Songs, 42: I-4; 49: 4 etc. The priestly tradition and Ps. I05-106 both 
emphasize the inviolability of the word of God, which is in control 
of history. The holy word of Yahweh in giving the people the land is 
a fulfilment of the covenant promise to Abraham (Ps. I05: 42-44). This 
is also the central theme in Deutero-Isaiah, within the two pieces 
of oracle in the and epilogue 
(140) 
prologue (Isa. 40: Iff and 55: 8ff. ), 
The Plagues of Ps. 105 are referred to as j'. lif11' '-ui and the first 
in the list of Plagues, darkness, which we have shown to be connected 
with the priestly creation story of Gen. I, is described with /1y U) 
and )"1.3-1 AV 1Dh J(jl. God's act of sending or-commanding by His word 
represents His will which cannot be violated. Deutero-Isaiah also shares 
(136) S. Holm-Nielsen, op. cit., p. 24.52: 4-6 place the Babylonian Exile 
alongside the previous occasions of oppression by foreign power. 
Westermann, op. cit., p. 248. 
(137) Ibid., p. 25, J-J Kraus interprets figuratively Joseph's spiritual 
sufferings in prison. cf. J. Brinktrine, ZAW 64,1952, pp. 251f 
(138) 107: 2-3; 33-43 refer to the return from Exile, Jorge ißejia, HT3 , 5,1975, P. 59. 
(139) cf. Exod. 6: 6; 7: 4; 12: 12 (all P). 
(140) The emphasis on the power of the word of Yahweh in late Israelite 
literature (cf. Jer. 23: 28ff; Zech. 1: 4-5; Isa. 59: 21), see David 
L. Petersen, Late Israelite Prophecy, 1977, P. 21. cf. Zimmerli, 
ZOTT, p. 103. 
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The word of God which expresses His saving will and divine sovereignty 
is the guiding force of history. 
(142) 
The four appearances of n, 5tJ in Ps. 105 (vv. 17,20,26,28) 
represent God's intervention at crucial points in history, he first sent 
Joseph to prepare the way for the multiplication of the people and the 
sojourning of Israel in Egypt. This act is reinforced by sending the 
king to set Joseph free in order that God's plan can be fulfilled through 
foreign kings. Then, God sent His servant Hoses and His chosen Aaron 
to start the liberation process. 
(143) 
Again, the initial act of deliverance 
by choosing His servant is further brought to fulfilment by darkness 
which is also under God's control. In this way we can better understand 
Yahweh's activity in history; He intervenes into history to achieve His 
will of setting things right by choosing His servant from among His 
own people. What is more, foreign kings and nations are also under His 
command. PNIJ functions as describing God's punishment; God sent (let 
loose) His anger upon man (Exod. 15: 7 cf. Ps. 78: 49). 
(144) 
In the 
Psalter, the image of sending has a rather constant meaning of an 
intervention of God in helping and saving (Ps. I8: 16 L17]; 20: 2 f3 
43: 2 L1-3J; 57: 3 
[4j; 110: 2; 111: 9; 135: 9; 144: 7). The usage in 
Ps. 107: 20 confirms the sending of God's wozd to bring about deliverance. 
(141) This verse is followed by recurring motif in the Exodus/New Exodus language in 55: 12: 
"For you shall go out in joy, and be led forth in peace. " One wonders whether Deutero-Isaiah has the Plagues narratives in 
mind as the event that leads to the Exodus. But at least the 
holy word of God through the prophetic utterance as concerning the deliverance from Exile will be fulfilled. 
(142) Isa. 40: 26; 44: 24; 48: 13; 50: 2f. Eichroat, MOT, p. 71ff. 
(143) The niphal of n5w is used in r,. todus 
Israel to leave L'pt : cod. 3: 20; 7: 2 14,16,26,27; 8: 8 (4,7,20 CI 
32 t28j; 9: 1,2,7,13,17,28,35; 
10; 12: 33; 13: 15; 17; 14: 5. 
in the sense of allo: ring 
4-21 , 23; 5: 1,2; 
6:: -, II; 
51,21, "T7J, 28 f24J, 29 f25], 
10: 3,4,7,10,20,27; 11: I, 
(144) The sending of Plagues iii xcod. 3: 20; Ps. 78: 45; =35: 9. 
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(145) 
This continuity of Gorl's inter rention is perhaps very crucial at 
the time when the apparent lack of - Vine activity as causin isspalr 
or lack of faith in the people. 
(146) 
It is exactly the act of rebellion against believing in the word 
of God (v. 23-25) and not waiting for His counsel (v. 13) . -rhich leads to 
the punishment of the people in Ps. 106. The most destructive sin is 
the disobedience to Yahweh's commandment to exterminate to the heathen 
peoples (v. 34). As a result, they were led to the worship of idols, 
followed the heathen ways, practised human sacrifice and went a whoring 
in their deeds (vv. 34-39). The Priestly writers, though addressing the 
Exilic generation, arranged their early traditions and legal materials in 
the framework from creation to the entry into the promised land; and, 
therefore, made no account of the disaster of the eile. But, as Ackroytl 
rightly claims that, P "makes the same point by projecting this 
disobedience into the ancient traditions, particulary of the wilderness 
period. " 
(147) 
; 1113 is often found in connection with rebellion against 
the "mouth of Yahweh". 
(148) 
Such disobedience to God's word is reckoned 
to lead to God's judgement for His word is an expression of His will; as 
Isaiah states that the word of God sent to achieve His will does not turn 
or fail (Isa. 45: 23; 55: I0-II), 149) 
Despite the failure and rebelliousness of the people, Yahweh still 
has not forsaken them because of His promise (Ps. 105: 42; 106: 46). Vor 
His name's sake, He delivered them at the very beginning, at the Sea of 
Reeds, when the forefathers did not comprehend His wondrous deeds and did 
not remember His loving-kindness (7''10! 1 . , Ps. 106: 7). The account of 
sins and rebellious acts (vv. 13-43) is framed-, within the'Tan a-j which Israel 
(14,5) Ps. 104, praising God for His creation, employs twice the imagery 
of sending in the account of creation (vv. 10,30)- 
(146) P. Ackroyd, ER, pp. n2-I23. 
(147) Acroyd, ISP, p. M. 
(148) C. Westermann, TheolQ isches Handwörterbuch fum Alten Testament, 
? and I, München-Zurich, 1971, col. 928-930; Pss 78: 8# 17,40,56; 
105; 28; 106: 7,33,43; cf. Num. 20: 24; 27: 14; I Sam. 12: 15; I Mtg. 
13: 21,26. 
(149) John McKenzie, "The word of God in the Old Testament, " TS, 21,1960, 
pp. 183-206; cf. Oskar Grether, Name and ., Tort Gottes in Alter 
Testament, BZAW, 64,1934: word of Yahweh is the nerve of the hinge 
of Biblical history. 
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have forgotten (v. 7) and the -ian 01 Yahweh remembered (v. 45). 
3oth the deliverance at the Sea of Reeds and the salvation from those who 
took them captive are ?Dn of Gad for Israel. In Ps. 106, the present 
salvation, though the process of which has not yet completed, is a 
reality experienced by the cultic community (vv. 44ff). That is why 
the invitation to praise Yahweh at the beginning of the psalm (vv. 1-3) 
and the praise at the end (v. 47) are justified and are spontaneous 
expressions of the reality of salvatbon. 
The main motive of salvation may require special attention. In 
the three histrorical psalms, the salvation of God expressed in His 
saving deeds are granted regardless of the sinful rebellion of Israel. 
In Ps. 106, Yahweh saved the people for His name's sake ( )h W Jyb ) 
and in order that His might be known (). n1)Ja'JlX y'11, nj) (v. 8). What 
actually lies behind the motive to save, as we have mentioned, is the 
-T'D n of God, which is embodies in the promise (v. 45). However, the 
OW )Y) conveys further points of interest, The formula is used to 
appeal for guidance (Ps. 23: 3; 31: 4), salvation (Ps. 109: 21: Jer. 14: 7, 
21), and forgiveness (Ps. 25: 11; 79: 9). It also helps to explain God's 
(150) 
deferrance of His anger (Ez 20: 9,14,22,44; Isa. 48: 9). 
Deutero-Isaiah too has great concern with the nahe of Yahweh. 
The reason why Yahweh did not destroy His people is exaplained in terms 
of 'for His name's sake'. 
48: 9 'DIN T-)XIX Ibw Vbj 
II )1X-'D- fluty; ( IJy) i 'Jyb`J 
ýn. %X x: -i n; fr 1-r ImD Ij n' 
The other important passage from Deutero-Isaiah (Isa. 52: 4-5) not only 
relates the Egyptian sojourn (cf. 105: 23), Assyrian oppression ( ? U)>' 
cf. 105: 14) and the Exile, but also emphasizes the disgrace: al effect 
(150) Shelddn H. Blank suggests that Ezekiel appears to be the first to 
use the formula in the sense that God is disgraced because of the 
disgraceful condition of His people. Deutero-Isaiah follows 
Ezekiel in the same usage: Ezek. 20: 8-10,14,22,44; 36: 23; 
39: I6ff; Isa. 48: 9; II; 52: 5. Prophetic Faith in Isaiah, 1958, 
pp. I23f. Although the formula does not appear, the appeal to 
God's name for the forgiveness of the people's sin in the wilderness 
is found in Num. 14: 13-19. It is also explained that Yahweh 
did not strike Pharaoh and the Egyptians by one great plague 
because He wants to demonstrate His might and that His name 
be declared throughout all the earth (y")x, 1 'JAW Va 1Yh5 
Fxod. 9: 16). 
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upon the name of God. 
051) 
'by np5 ý'ý i111'' A\'J 
) 2LJ AJn 
fJ1ý; 1 j' r'2 111 i)1, ß' -t3 <J 
y Xi lb 12j w 
From the above passages, it is clear that the freedom of Yahweh to 
redeem Israel does not rely on the merit of Israel but mainly for 
upholding Yahweh's name, which otherwise would be in disgrace. He has 
the might to rescue His captive people (Isa. 49: 24-25); His redemption 
of His people will show that He is Yahweh, Israel's redeemer and saviour 
(49: 26). 
The punishment of Israel is totally justified, a deserved punishment 
as a result of their sin; 40: 2; 42: 24; '43: 25 etc. 
(152) 
This is the 
understanding of Deutero-Isaiah and the psalmist (Isa. 47: 6; 51: 17; 
Ps. I06: 39-43). 
(153) 
On the other hand, both confirm that the anger 
of Yahweh upon His people would not be long because it does not aim 
at destruction. 
i54) The promise with its ? all and CJ'hf -1 will 
be upon the people: 
Isa. 54: 7-8 For a brief moment I forsook you, 
but with great compassion I will gather you. 
(JS3? '' o'ý -I A p'13n -) -: 2 1 In overflowing wrath for a moment I hid my face from you. 
but with everlasting love I will have compassion on yuu. 
(I lp)Jn1 !Jjy -T -on 
say the Lord, your redeemer ( 
(151), IX 1) Qal, Jer. 14: 21; Lam. 2: 6. 
Pi, Ps. 74: 9 [10,. ]; Num. 14: 11,23. Jer. 13: 17; 'j WJk Hithpoel, Isa. 52: 5; 
Ps. 106: 41; 
Dill to be sold (fig. for nought (BOB, p. 336), cf. Exod. 21: 2, II; AJ f XX' : to go out (from slavery) freely, for nothing. 
Douglas Jones, "Yahweh is under no obligation to Babylon: he neither 
paid Babylon nor was he in Babylon's debt. " He translates o in 
'gratis', a word-play of )jn. op. cit., p. 526. 
(152) Salvation is then a sheer unmerited love of Yahweh : 43: 25; 45: 13; 55: 1. 
(153) The same vocabulary is used by both the prophet and the psalmist; 
OY/, -) 2ni (Isa. 47: 6; 10: 40 cf. fl 17J Isa. 49: 8,554: 17; 58: 14; 63: 17; Ps, 78: 55; 62: 71; 105: 11; 108: 5; 135: 12; 136: 21; 22 ); 
J VJ AJnXI ( Isa. 47: 6 1 -T. 3 h Vas . 106: 44; V) III (Isa. 47: 6 and Ps. 106: -yo). 
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The request of the people to gather them together (Ij -S . y) 
in 
Ps. I06: 47 is also expressed in the promise of God outlined in Isaiah 
Isa. 43: 5; 56: 83a). 
(155) 
Isa. 54: 9 alludes to the promise 
of Noah (cf. Gen. 9: 8-II, P) and the Ian &J)'-): ) are then reaffirmed 
by Yahweh in Isa. 54: IO ( DO' JAM. ). When we come to Ps. I06: 45, 
Yahweh remembered His covenant and He showed His compassion ( t3 n)'I) 
according to the abundance of His loving kindness () '7 an -: M). He also 
gave them mercies ( ! 317m) before all those who took them captive. This 
brings us to the crucial idea of comfort in Isa. 40: 1. The word Df J' 1 
in Ps. 106: 45 should not be understood as "God repented" nor should it 
be "God grieved" because, as we have said, the punishment is deserved 
by Israel. h couple of passages from Deutero-Isaiah may well illuminate 
us; 
(156) 
Isa. 49: 13 Sing for Joy, 0 heavens, and exult, 
0 earth; 
break forth, 0 mountains, into singing. 
For the Lord has comforted His people, 
and will have compassion on His afflicted. 
52: 9 Break forth together into singing, 
you waste places of Jerusalem; 
for the Lord has comforted ( OM J) His people, 
He has redeemed ( j. A) Jerusalem. 
One final indication of the affinities between Deutero-Isaiah and 
Pss. I05-106 is the use of the term 'chosen' and 'servant' for both 
individuals a 4±-he people as a whole. The references to the king as 
being chosen 
() 
and the choice of the place, Jerusalem or Temple, 
158) 
are absent. from Deutero-Isaiah and Pss. 105-106. The Temple itself is never 
(154) "Hope for the future lies clearly in the willingness of God to give 
them again the land which was promised. " Ackroyd, IBP, P. 151. 
(155) The gathering of the dispersed people is described in the image of 
a shepherd gathering his flock: Isa. 40: 11. 
(156) Though one must recognize the different verbal forms, the niphal 
form used in the psalm and the piel in Jeutero Isaiah, one cannot 
deny the compassionate character of Yahweh expressed by the basic 
word Q n) . Yahweh is the source of nn)., e. g. Isa. 51: 3,12 and. 19. 
(157) Deut. 27: 15; I Sam. 10: 24; 16: 8,9,10; II Sam. 6: 2I; 16: I8; 21: 6; 
I Kg. 8: 16; iI: 34; I Chron. 28: 4,5,6,10; 29: 1; II Chron. 6: 5,6; 
Pss. 78: 67,68,70; 89: 4; Hag. 2: 23. 
(158) Deut. 12: 5; II, 14,181 2I, 26; T_4: 23; 24,25; 15: 20; 16: 2,6,7, 
II9 15,16; 17: 8,10; 18: 6; 26: 2; 31: 22; Josh. 9: 27; I ý, g. 8: 16,44, 
48; II: 13,32,36; 14: 21; II Kö. 2I: 7; 23: 27; Ps. 132: 13; Zech. 
1: 17; 2: 6; 3: 2. 
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alluded to in ,, he recitation of history in -CP . I05-106, ani it appears 
only once in Deutero-Isaiah ('-r4: 28) 
(259). 
They seem to convey the 
idea that the existence and the redemption of the people do not depend 
on the Temple and the king. This idea is contrary to the strong belief 
in the Davidic kingship, ; fount Zion and the Temple in Ps. 78. Both 
Deutero-Isaiah and Ps. I05-IC6 refer to the people as Yahweh's chosen 
ones or as being chosen 
(150) 
When applying the term to individuals, 
-'he psalmist(s) refers to Moses (106: 23) and Aaron (105: 26) while 
Deutero-Isaiah points to the servant of Yahweh (42: I). 
(161) 
2ss. I05-I06 
can Abraham (105: 6,42) and Moses (105: 26) the servant of Yahweh 
while it is grell-IL-nown that the servant concept has a prominent position 
in Deutero-Isaiah. 
(162) 
The historical situation which provides the relevant atmosphere 
for the development of the theological reflection of Deutero-Isaiah as 
well as the two psalms being studied is sought in the Exile. The fall 
of Jerusalem in 587 was one of the great landmarks in the history of 
religion of Israel. it has in many ways asserted its influence upon 
the subsequent formation of the faith of Israel. 
(163) 
The Exile was 
a test to the tenacity and vitality of the Israelites' faith. Reflection 
upon the present sufferings in the light of the past furthered the 
effort of recollection of Yahweh's past deeds toward gis people. 
(164) 
The fact that Israel lived in settlement of their own in Exile (Ezek. 3: 15; 
Ezra.. 2: 59; 8: 17) and was able to assemble for some sort of community 
life (Ezek. 8: I; 14: I) helped the people to generate spiritual support 
and to foster a new understanding of their faith and destiny. 
(16ý5 
(159) > 'cl, some scholars regard verse 28b as a late addition to the 
praise of God in 44: 24-28. No matter what the case is, the lack of 
special interest of Deutero-Isaiah upon the Temple is evident. The 
new Exodus does not depend on the Temple nor kingship. 
(260) Isa. 42: 8,9; 43: 20,20; 44: I, 2; 45: 5; 49: 7; Pss. I05: 6 106: 5 C1 "'no). Other references are: Deut. 4: 37; 7: 6,7; 10: 15; 14: 2; Kg. 3: 8; I Chron. 16: 13 - Is. I05: 6; Isa. 14: 1; 65: 9,15, 22; Jer. 33: 24; Ezek. 20: 5; Ps. 33: 12; 65: 5; 135: 4. Perhaps the 
above passages, with the exception of those of Deuteronomy and Psalms, 
can be dated to the Exilic and Post-Exilic period. 
(161) Thep-ist Glum. 16: 5,7; 17: 20" Deut. 18: 5; 21: 5; I am. 2: 28; 
I Chron. 15: 2; II Chron. 29: II5; Abraham (Neh. 9: 7). " 
(162) Carroll Stuhlmueller has a number of clear, outlined tabim. for the 
necessary data on Deutero-Isaiah, of which the present chapter has 
used as reference. Creative Redemption in Deutero-Isaiah, 1970, 
pp. 264ff. 
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As has been noted before, the Exodus event which co  eno_ates a great 
liberating act of Yahweh, is fundamental to the faith of Israel; it is 
therefore natural that this event should attract great attention in the 
time of distress. A new understanding of the first importance in the 
whole reaffirmation of the faith and destiny of the people. 
The correlation between the Egyptian bondage and that of the 
Babylonian Exile is discerned by Deutern-Isaiah who proclaims the 
release from the latter as a new event of Yahweh, the New Exocus. 
(166) 
As it has been recognized that there are affinities between 1)eutero-Isaiah 
and the Psalter in both the form of the oracle of salvation. and that of 
the psalms of lamentation, particular links between Jeutero-Isaiah and 
the historical psalms 105-106 are undeniable. Lindblom's summary of 
the prophecy during the Exile with particular stress upon Deutero-Isaiah 
confirms the same general picture shared by Ps. I05-I06 and the Priestly 
Writers : 
(167) 
Deutero-Isaiah repeatedly recalls the wonderful crossing 
of the Red Sea and the destruction of the Egyptian army... 
So urgent was the need to find as many guarantees as possible 
for the future salvation of Israel, that a new significance 
was attached to the patriarchs, whom the pre-exilic prophets 
passed over in silence ..... During this period Israel began to be called 'the seed of Abraham, Isaac, and Jacob'... 
Yahweh's faithfulness to Israel is motivated by His oath 
to the fathers. 
The importance of the patriarchs in the faith of Israel is especially 
fostered in Fs. 105 and that of the wonderful crossing of the Reed Sea 
with the theme of the destruction of the enemies is the particular 
concern of Ps. 106. The future hope lies in a new act of mercy from 
(163) Ringgren, IR, p. 297, Ackroyd designates the Exilic period as a 
"creative age", ERS pp. 7ff. Noth, "The Jerusalem Catastrophe of 
587 B. C. , and ids * Significance for Israel, " LPOS, pp. 260-280. 
(164) J. Bright, HI9 p. 350. Hermann, History, p. 290. The latter pre- 
supposes that life continues for the people deported to Babylon 
as well as for those who had remained in Judah. cf. Noth, HI, p. 292. 
(165) J. Bright, op. cit., p. 345. G. W. Anderson History & Religion of Israel, 
pp. I40-I41. 
(166) Westermann, Isaiah 40-66, p. 22: "'Deutero-Isaiah was familiar with 
his nation's history in all its phases, and that he assumed a 
similar knowledge on the part of his hearer. " 
(167) Lindblom, Prophecy in Ancient Israel, p. 357. 
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Cod "for His name's sake" (Ps. 106: 8). 
(268) 
It is now clear that the experience of the -eile provides the 
background for the thought of the Priestly circle, the psalmist and the 
prophet, Deutero-Isaiah. . that is not sure is the proper link, if there 
is any, between the Priestly : iriters, the psal`tist and the prophet. 
: 'urther evidence is to be sought before a convincing suggestion can be 
considered. One can, however, make a few observations, Kingship and 
the Temple do not occupy central importance in the literature being 
studied. The relationship between sod and the worshipping community 
seems to be the significant then. The second point is that Ps. 105-106 
together with Ps. 104 present an all-inclusive picture similar to that 
of the Pentateuch. The issue of the date and the setting of the prefacing 
to the historical account of the Pentateuch by the primeval history 
not only influences the theological outlook of the faith of Israel 
as it is expressed in Deutero-Isaiah, but also the cultic life of the 
people and the arrangement of the Psalter. In addition to the primeval 
history, the Exilic spiritual leaders of the people had the Patriarchal 
narratives and, the wilderness-conquest traditions attached to the Exodus 
story. 
(169) 
In the process of the above investigation, certain features of 
the historical develolment of the Exodus event have become evident to 
us. We are now in a better position to reconstruct some of the literary 
develo2ments. In pre-P traditions, the Reed Sea is regarded as a theme 
in the beginning of the wilderness wandering after the Israelites have 
left Egypt (Dcod. f4-. 5a). The destruction of the Egyptians was the 
motif of the tradition. In P the motif of crossing has already been 
introduced to the tradition and Exod. 14: Ib-2 (P) shifts the setting 
of the tradition from its original wilderness setting to a closer 
connection with Exodus. The Reed Sea crossing and-. the Plagues which 
culminated at the Passover rite become the two climactic points of the 
Exodus in P. 
While JE presents the death of the first-borns as yet one more 
(168) Ackroyd, Ei, pp. 234,239. 
(169) Lindblom recognises that "Israel's historical traditions, carefully 
preserved and eagerly studied during the 2cile, now placed a rich 
material at the disposal of the spiritual leaders of the people. "" 
op. cit., p. 375. D. 91. Thomas also suggests that the Exilic period 
was a creative epoch in literary development of 
the Old Testament. 
"The Sixth Cent ury 3. C.: A Creative Epoch in the History of 
Israel, " 
JSS, 6,1961, pp. 33-46. 
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plague (Exod. II: If .) -2 ends its Plagues na, rative 
in I. I : 9-I0, a 
passage which recalls the purpose of the Plagues in terms of Yahweh 
harlening Pharaoh's heart in order to multiply His signs and wonders 
in 2-od. 7: 3. 
(170) 
The Plagues are a demonatration of God's power. The 
slaying of the first-born which is expressed as an execution of Yahweh's 
judgement in 12: 12 corresponds to 7: 4, stating Yahweh's intention to 
bring out His 'hosts', His people, the children of Israel, out of the 
land of Egypt by great judgements. 
(171) 
Exod. 7: 5 functions in P 
as an introduction to the Reed Sea event; the same phrase "the Egyptians 
shall know that I am the Lord" appears in Exod. I4: 4,13. 
(172) 
Therefore, it becomes evident that in the final literary structure of 
the Exodus traditions in Exod. 7-15, P understands the slaying of the 
Egyptian first-born, which is directed upon the gods of Egypt, and the 
Reed Sea, event, which is directed upon the Pharaoh and the Egyptians, 
as two phases of the Exodus; by the former Yahweh brought the people out 
of Egypt and through the latter, He made the Egyptians ? now that He is 
the Lord. 
(173) 
This is the picture which Ps5. I05 and 106 together present 
to us. Ps. 105 frames the saving acts of Yahweh, which culminate in 
the slaying of the Egyptian first-born in the acknowledgement that : 
"He is the Lord our God, His judgements are in all the earth" (v. 7). 
This is similar to the expression in P (Exod. 7: 4-5). The only exception 
is that the psalm gives a greater context for the activity of Yahweh. 
It is also unmistakably clear that Ps. 106: 8 understands the Reed Sea 
event as God's saving the people for His name's sake, to make know His 
mighty power. 
(174) 
The association of the theme 'making known Yahweh's 
might' with the Reed Sea event is further confirmed by Josh. 4: 22-24. 
(170) B. S. Childs, Exodus, pp. 138-139. 
(171) "The hosts of the Lord went out from the land of Egypt" in Exodus 
I2: 40-41 is probably a fulfilment of 7: 4. 
(172) While J uses the phrase in the Plagues narratives, limits its 
usage to the Reed Sea tradition. 
(173) D. J McCarthy refers to rhese as two clamactic events each of which 
was originally a different tradition. The cultic recognition of 
Yahweh is the central link (Exod. 10: 2; 14: 31), "Plagues and Sea of 
Reed : Exodus 5-14, " JBL, 85,1966, pp. 143-54. 
(174) Exod. 7: 5; 14: 4. 
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V. Election and Covenant in _se. Lms 78, ? 05 3 =06 
I. Introduction 
A synopsis of the three 'historical psalms', Pss. 78,105 and 
106, reveals interestipe and significant results. Olle of which is in 
the area of "election" and "covenant". The climax of `'s. 78 is the 
election of Judah and David and the choice of Zion as the site of the 
Temple (vv. 68-70). This two-fold election is presented in the context 
of the rejection of Shiloh (v. 60) and the reputation of the tent of 
Joseph and the tribe of Ephraim (v. 67) 
The use of Jn: )(vv. 63,70) and -7n.:? X5(v. 67) clearly indicates 
election tradition in the Deuteronomic terminology and conception. 
Furthermore, ? s. 78; 1-67 presupposes the already existing covenant 
between Yahweh and the people. Yahweh's claim on Israel's obedience is 
best understood to have its foundation in the election of Israel at the 
Exodus and the subsequent covenant. The stipulations and laws are the 
yardstick for the behaviour and response of the people. The way the 
people are charged in terms of covenant transgression proves the operation 
of the conditional type of covenant. The rejection of the tent of Joseph 
and the tribe of Ephraim are consequences of the covenant terms. It is 
Israel's disobedience and rejection of Yahweh which lead to the expected 
results. But fortunately the people are not left in despair. The election 
of David as the shepherd of God's inheritance and people (v. 71) shows a 
new beginning. We shall look into each of the above mentioned aspects 
in detail in due course. 
When we come to the recitation of Yahweh's saving deeds in Ps. 105 
we recgnize a different traditions of election and covenant. The survey 
of history starts with God's promise to Abraham. This promise comes to 
concrete expression in an everlasting covenant which is extended to 
Isaac, Jacob and Israel (vv. 8-I0). The people understand themselves to 
be the offspring of Abraham and sons of Jacob (v. 6). The prominent 
elements of the promise are the gifts of land, protection and deliverance 
(vv. Ilff; ). The sending of Joseph and the Exodus- Wilderness traditions 
are linked with the promise to Abraham as a fulfilment of the latter (v. 42). 
God's saving acts lead to the spontaneous response of the people in 
obedience to his laws ( 1131-ml ) and statues ( J17f ) (v. 45). The 
acknowledgement of the people as God's people () jby ). God's chosen people 
( )'1'n-3) (v. 43) and the confession that Yahweh is their God ( 11111) 'XIII 
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i)'n 5 () (v. 7). are im ortant to the understanding of election and 
covenant not only in this psalm but also in the following one (Ps. I06). 
There are many similarities in vocabulary and ideas between 105 and 106. 
Both Aaron and Moses are called "His Servant" ( 1'i-Y) and are chosen 
by God ( )J -)n: i; in Ps. 205: 26 and the designation of Moses in Ps. I06 
is "His chosen one,, ( 17'n=) (v. 23). The familiar terms of Ps. 105 
also appear in 106: 7hY 206: 4; 7-71nm v. 5; 7r)ynJ V. 5 
)n'-): i i], 7y -i-D3'I (v. 45); )))ýl? X '1111' (v. 47). If Pss. 105-106 are 
taken together than the'covenant which Yahweh remembers to the people 
is the Abrahamic covenant. This is very likely because God remembers 
His covenant though the people have rebelled against Him. This covenant 
is now extended to the people, the 'offspring of Abraham/Jacob. 
The idea of electinn, prior to but inseparable from the understanding 
of covenant, is the most basic motif, the initial fact and the heart 
of Israel's self consciousness of her faith and mission. 
(1) 
The idea 
itself goes beyond the primary technical term iD -nwhich is first used to 
formulate the concept of election by the Deuteronomists (Deut. 7: 6ff., 
14: 2). Distinction should be mac. e between concept and vocabulary. 
G. E. Mendenhall states that the two methods accepted by previous invest- 
igations lead to two different conclusion : 
a. Those who examined the occurrences and usages of -? n--) concluded that 
Yahwreh's election was a concept not earlier than Deuteronomy. 
b. Other started with the meaning and definition of a chosen people and 
were convinced that election was central to the Israelite faith from the 
very beginning. 
(2) 
(I) K. Galling, Die --rählungs-tradionen Israels, 1928, p. 68. H. W. Robinson 
also affirris that "the whole idea of covenant goes back to the divine initiative, God's choice of Israel, op. cit., p. 149- 
(2) "Election; " 17)3,1T. -). ? c, H. W. Robinson includes v-71(Amos. -3: 
2) and 
, -lip (Jeut. 32: 6) and terms which express the father-son relationship 
or marriage motif to the concept of election, ibid. ^ mond Jacob 
also adds a variety of images, e. g. the image of clay and the potter, 
the vineyard theme, the image of shepherd and flock and that of 
servant. JTOT, p. 20_f. Quell gives a list of verbs which conveys 
the meaning of God's will and intention towards Israel, e. g. L' XI, 7 
"to insist on", Hos. 5: I1, I San. 12: 22; 'P n "to be pleased with", 
Num. IL : 8; Is. 
62: 4; II '., iron. 9: 8; -7i. ß "to separate1' ; np>, y-71, ýýý7f% i 
etc. TINT, IV, P. Ik6f. See also Th. C. Vriezen, Die Er; iahlung 
Israel's nach dem Alten Testament, I953. 
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Alec do i is -prior to the idea of covenant, which is only 3. concrete 
formal expression of the independent concept of election. 
(3) 
Though covenant an'r law are visible fo_iýiai expressions of election, 
(L 
the later, however, is exerciser within the framework of covenant. 
The essential element of election is the divine initiative in history-the 
a? p1.01 +. »+c EX04KS As C most lrnrorr" a&vaq act Exodus. The pre-Exilic prophetsof God, in establishing relation between 
Yahweh and Israel (e. g. Hos. 11: 1; 13: 4). I. K. Galling, followei by 
H.:!. Robinson, has recognized two elections (or a dcuble tradition of 
election): The deliverance from Egyptian oppression as an act of election 
and the promises to the Patriarchs an expression of election. The former 
is older than the latter. 
(5) 
It is discerned that the original basis of election is the people's 
experience of God's sating acts in history on behalf of the nation. He 
freely choosey Israel from all the nations and enters into covenant with 
her. The Exodus is deliverance from slavery and oppression. Amos regards 
the Dcodus and wilderness wan_3ering as the occasion for the election of 
Israel. 
(6) 
Deuteronomic formulation in 7: 6ff. sheds light on the understanding 
of the origin and purpose of election. The election is not conditioned 
by anything which was good in Israel. It was completely unmerited. It 
is significant that the promises to the Patriarchs are linked with the 
Exodus redemption. The promises are proof of God's electing love and 
faithfulness, which is brought to fulfilment in the Exodus (Deut. 4: 37; 
10: 15). 
(3) Galling, op. cit., P. 37; Robinson, op. cit., p. 153. G. E. ti'lright, 
The Old Testament Against Its Enviroment, p. 54. Ringgren cnnceives 
God's act of election in the deliverance from Egypt and the covenant 
upon Sinai, Israelite Religion, p. 116, cf. Fohrer, HIR, pp. I84f. 
(4) Jacob, on. cit., p. 209. 
(5) "Sinai covenant is simply one form, and originally by no means the 
dominant form, of the tradition of the choice of Israel by Yahweh. 
H. Wsl. Robinson, op. cit. , p. 1506 
(6) Amos. 3: 1-2, the two pre-Exilic southern prophets, Isaiah and Micah, 
however, are concerned with the covenant of Yahweh with David and his 
dynastry, the prominent tradition of Jerusalem and its cult. 
137 
From the above preliminary understanding of the basic concept 
of election, we reaffirm the affinity of election to historical saving 
deeds of Yahweh and the close link between election and obligation. 
Election which presupposes the mighty acts of Yahweh has its continuation 
in the covenant. Yahweh will keep His promise to care for His people 
and Israel too has an obligation towards Him. Bearing these in mind, 
we shall examine the development of the dual election of David and 
Jerusalem. The Davidic election has its origin prior to the Deuteronomic 
circle. The concept, however, was not by all means fixed once and for 
all. Subsequent historical occasions shaped, strengthened and transformed 
it to a great extent. The historical psalms, in this respect Ps. 78 in 
particular, bear witness to the development. 
The rejction of Ephraim and Shiloh is to be seen against the background 
of the election of David and Jerusalem. Besides the Davidic tradition, 
the Abrahamic covenant play its part in the understanding of Yahweh's 
dealing with His people in the historical psalms. The Abrahamic covenant 
is heavily stressed in Pus. 105-106. From the investigation we shall 
see that the recitation of Heilsgeschichte is inseparable from the 
election-covenant theology. 
2. The Election of David 
We begin our investigation with ?. 78: 68-72, the election of 
the tribe of Judah, the mountain of Zion and the house of David. These 
verses reflect the oracle of Nathan to David in II Sam. 7 (cf. Pss. 89 and 
132). The oracle is regarded as the basis for a royal covenant. Through 
it David and his house are promised the everlasting covenant which 
guarantees a great name (ý 17a DW) (v. 9); God's presence (') _!: %3 14Y 
31? j, 1 70X)(v. 9); an everlasting Dynasty (v. 12); the building of the 
Temple for God by his son (v. 13) and the father-son relationship between 
God and the kings (v. 14). The -ID n of Yahweh would never depart from his (7) 
sons (v. 15). 
(7) Dennis J. McCarthy adds II Sam 7 to Martin Noth's list of passages with 
meditation o- Israel's history at the turning points of history (Josh. 1: 11-15,12-23, Judg. 2: 11-23; I Sam. 12, I Kg. 8: I4-61; 
II hg. 17: 7-23) and attributes to it an important role in the structure 
of the Deuterononic history as a whole. "II Samuel 7 and the structure 
of the Deuteronomic history, " LL, 84., 1965, pp. 131-238. 
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A correct understanding of Ii Sam. 7 is necessary for the 
interpretation of P. 78. T. N. D. Mettinger adopts a new approach to 
the prophecy o lip-than in his recent study, Kingshi? and ; -Iessiah (1976). 
He is ? issatisfied with the previous attempts to solve the problems of 
the prophecy of Nathan. 
(8) 
he follows the methodology adopted in archaelogocial excavations 
by first discovering the most recent layer of the passage, the 
Deuteronomistic redaction of a pre-Dtr. Almost all scholars agree that 
David's prayer in vv. 28-29 is a Dtr redaction. 
(9) 
At least vv. 22-24 have manifested Dtr phrases and ideology. It 
is recognized that whereas the subject used in David's prayer and the 
preceding oracle is the Davidic dynasty, the theme of vv. 22-24 is the 
great and terrible deeds of Yahweh at the time of the : odus. He further 
points out that the 'we-style' ( )J'jj, ' IJW ii' and the subject matter: 
"Israel", "People" of vv. 22b-24 are a contrast to the subject of the 
remainder of the passage-avid and his dynasty. 
Theirs Up in v. 25 is a repetition of the request for God's 
fulfilment of His promise in vv. 28-29 and verse 27 which opens with 
the same word '--: ) as v. 22b forms the continuation of v. 22a. 
(10) 
He then concludes that vv. 22b-26 are a Dtr interpolation to David's 
prayer (vv. I8-22a, 27-29) which belongs to a pre-Dtr stratum of the 
prophecy of Nathan. Furthermore, the same interest in the people of 
Israel is also found in vv. IO-Iia which repeats the theme of enemies 
(v. 9a). The "rest motif" in IIa is a well-known Dtr concern (Deut. 12: 10; 
25: 19; Josh. 2I: 44; 23: 1; I "Kg. 5: 18) to which also included v. Ib; 
"And the Lord had given him rest from all his enemies round about. " 
Therefore, v. Ib and vv. I0-IIa may well be an insertion by the Dtr hand 
(8) He gives a survey of previous research of the influential scholars who have triel to come to grips with the problem, pp. 48-51. 
(9)1bid. 
P. 51, Carlson, and Cross think it is Jtr throughout of. Carlson, David, The Chosen King, 1964, p. 128, and Cross, C; "! H , 1973, p. 217. 
(I0) Ibid, pp. 51-52. ? both is concerned with the unity of content of the whole chapter : the history of the people Israel is connecte with the history of Davii and the Ark of Jerusalem. ". Javi"' and Israel in II Sanuel VII; ' I"ßä, pp. 250-259. The Ark in the origin-1 setting of the oracle in its pre-Solononic for.. m. 
139 
: rhich 3uD'lies vv. 22b-26. 'e have car. _i-r ation frový 'Hertzberg that 
t'giv en rest" in Ii . 
ßä. i::. 7 iroul-''. f=t bet. , er after 
the er. = ier'ation of. : ýavii's 
victories over the neighbouring people in II yam. 6. 
There are t,., ,o lift erent layers in the pre-Jtr material of the 
prophecy of Nathan. They are hel? together by the ambiguity of n' 
a). Davis. and. the alection of the Javidic Dynasty (vv. 3-9, IIb, 16). 
)1'.: ) in this section denotes the dynasty (vv. IIb, 16). 
b). Solo:: ion ant the building of the Temple (vv. I2-15). Wm refers to 
the Temple (v. 7-3). 
The idea that David is not to build the Temple in vv. 1-7 is in ) 
g will do so. 
(21 
line with vv. 12-15 that one of his offspring 
II 
Furthermore, the word y -7 3 in v. I2 is to be understood in connection 
with v. 13 primarily in the individual sense referring to Solomon who 
was to build the Temple. This is supported by I thron. 17: 11 which 
qualifies Y75 with "who is among your sons. " 
(I`") 
I. -Then y-7 3 in 
v. 12 is considered in connection with v. Ilb: "the Lord will make 
you a house", y 7J then becomes ambiguous. The context of the dynastry 
( 1n' ) implies a collective sense for y -7J . But 
the theme 
of an everlasting dynasty in vv. Ilb and v. 16 does not concern vv. I2-15 
whose theme is a kingdom to Solomon who will build the Temple. 
The different in the personal suffixes is clearly seen; "His 
kingdom" (vv. 12-15) and "Your house" and "Your kinglom" (v. 16). 
(13) 
The discrepancy between vv. 12-15 and their context (vv. IIb and 16) 
and the absence of the theme of the building of the Temple (v. 13) in 
the entire prayer of David (vv. 18-29) p ompted Mettinger to the 
conclusion that the Solomonic oracle which primarily concerned Solomon as 
an individual (vv. Ia, 2-7,12-15,16-17), was later subjected to the 
literary imposition of a new Davidic-dynastic skopos (vv. 8-9, IIb, 
(II) Mettinger connects God's question to David in v. 5: "Would you 
build me a höuse to dwell in? " with God's promise of the building 
of the Temo1e in v. in v. 5 is corresponded to - , lj--) ' 
read n'ý in v. 13.3oth the LXX of v. 13 and II Chron. 17: 12 
. n'-3J i»' . 
ibid. Pp. 52-53. 
(12) Y-73 refers to an individual : Gen. 4: 25; I Sam. I: II. The 
expression1'YM -7W, \'(v. I2) is used to refer to an individual in 
the two other occurrences (Gen. 15: 4; II Sam. 16: 11). 
(I; ) The LXX ree.. s , his house", "his kingd. on", etc. in v. 16, referring 
to Solomon's house ans? kin-on. ibid., p. 57. 
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(VV. 8-9, IIb, 16, I8-22a, 27-29) which make the oracle valid for the 
whole Davidic dynastry (cf. Pso. 39; 132). The purpose of the 
original promise to Solomon is to legitimize Solomon's divine sonship 
and his building of the Temple. The Davidic dynastic redaction which 
was composed immediately after the death of Solomon, intends to establish 
the Davidic house on the throne of Jerusalem; the dynastic promise 
applies to every new Davidic king as having especial divine favour and 
holding great privileges. It is this dynastic redaction which caused 
the ambiguity of the word y-)y in v. 12, which originally referred to 
Solomon and now includes the whole Davidi c house. 
This dynastic form of the prophecy of Nathan becomes the building 
stone of the "History of David's Rise to Power" ('H0?. I Sam. I5-II Sam. 
7). 
(I) 
Mettinger's conclusion enables him to make a new understanding 
of the development in the royal ideology from an early interest in divine 
sonship (Fss. 2 and 110; the Solomonic kernel in II Sam. 7) to an emphasis 
on the Davidic dynastic promise. 
(Io) 
This development is prophetic 
and pre-Deuteronomic. Unfortunately Hettinger is surprisingly weak 
in his analysis of the Psalms. We shall, therefore, concentrate on 
the development of the royal theology in the Psalms and on the contribution 
of the Deuteronomic - wisdom elements to royal theology. 
Ps. 78: 67-72 without any mention of the sonship of the king but 
exhibiting a strong Davidic dynastic election, may very well be in 
favour of the theology of the dynastic promise. The two acts of 
election, the election of David as shepherd of Yahweh's people and the 
choice of Zion as the mountain of God where the Temple is built, are 
considered to be parallel. 
(17) 
The construction of the Temple was noW 
complete when this psalm came into existence. The belief in God's choice 
(I4) Mettinger regards v. 16 with third person singular suffixes found in the LXX as original in the Solomon promise. The verse is then brought into line with the Davidic dynastic redaction through a 
changed into seccond person singular suffixes as in the XT. ibid 
p. 60. H. G. N. Williamson rightly challenges Hettinger: "HOW could 
the LXX preserve a tradition of Solomon's legitimation and even 
escape the dynastic and the Deuteronomic reduction. " Book review 
VT, 28,1978, P. P. '-49-509. 
(15) ioid.., pp. 33-47,62. 
(16) Ibid. p. 29I, also Ch. 12. 
(17) when referring to this psalm von Bad maintains that these two acts 
are clearly differentiated. But he assumes that both acts consitute 
the Davidic-Zion tradition which was forstered in Jerusalem, OTT 
I, pp. 46-47. 
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of Zion where His Temple . ras still enIuring like the high heavens, firm 
as- the earth ( W-i? h -)P: )) ,,, as so absolute that it is 
unlikely that Jerusalem had experienced its tragic fall. Ps. 78 
cannot be later than II ', Co. 23: 27 in which Yahweh is about to remove 
Judah out of His sight as He did to Israel and to cast off His chosen 
Jerusalem and the Temple. The psalm is clearly pre-Exilic. 
The Solomonic document in II Sam. 7 is mainly concerned with the 
legitimization of Solomon as the successor to David and his beim 
accepted through divine designation to build the Temple. 'Uhen we come 
to Ps. 78, it is not difficult to see that the mention of the Temple 
is not to legitimize the building of the Temple, but an indication of 
the inviolability of the Temple ( Wir). The building of the Temple is 
regarded here as the fulfilment of the promise to David's house and 
the existence of the Temple guarantees God's choice of Judah and His 
love for Zion. 
The Davidic house and the tribe of Judah are chosen by God In Ps. 78 
to shepherd Jacob, the people of God, and Israel, His inheritance 
(vv. 71-72). The use of the Word n1y75 in the infinitive construct in 
the meaning of "to shepherd" the people of Israel is found in ? ä. 78: 71, 
the prophecy of Nathan in II Sam. 7: 7 and I Chron. 17: 6. 
The divine oracle put into the mouth of the elders of Israel in 
II Sam. 5: 2 proclaims David to be shepherd of the people Israel and '11)3 
over Israel: J 1cU'-j9 -11))j l'; )f 'RNM ? X11' J1X ', by . nX IJY'f). However the close 
parallel to Ps. 78: 70-71 is the dynastic promise of II Sam. 7: 8. 
Ps. 78: 70-71 INf-: ý
llhy 
'7y'-2 niv-, j JX'-n, ) n)yY -7nxb 
»5nJ Jýx-? W'Jr II Sam. 7: 8 ) XS ;ý -7nx, , 1j1,1-pj -r7 '1, ̀( I' 
x-nu' 'Y ")Jy ýY -7"13 l )', l 
ý7 
The election of David and his house to be shepherd over Israel 
is clearly pictured in II Sam. 5: 2 and 7: 7-8. It is set against the 
background of the rejection of Saul and his house (II Sam. 6: 21; 7: 8, 
15). when the Ark was carried to Jerusalem, the daughter of Saul saw 
David dancing and so despised him (II Sam. 6: 16f. ). David's answer 
to her contempt is Sod's election of himself to be the 'T'ai in place 
of Saul and the house of Saul (II Sam. 6: 21). II Sam. 5: 2 not only 
reflects I Sam. 16: I-13 where David as shepherd is called from the 
sheep, but also fore-shadows the prophecy of Nathan (7: 7-8). These 
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passages are frame'.. within ,, he "HisýO j of )avid, S rise. 
to 
-Power" 
(: 07 ,I Sam. I5-II Sam. 
7). 
(- 
H conprises the rejection of Saul 
and the election of David with the conclusion in the dynastic promise 
of assurance that vod will establish the Javidic house. Jivid. is 
reoanie1 as the chosen legitimate successor of Saul (I Sam. 25: 28-31-t 
II Sam. 3: 9-i0; 5: 1-2; 6: 22). The major concern of the author of 
: DR according to Hettinger, is the justification of "the clai: v3 of 'h 
Javidic kings in Jerusalem to supremacy not only over Judah but also 
over Israel. " 
(19) 
In HDR Ishi? a recognizes the two-fold "defence of 
David. " On the one hand David is seen as the founder of a dynasty in 
Judah by his own initiative. The election is an inevitable consequence 
(I Sam. 13: I4; 15: 28; 16: I; 23: 17; II San. 6: 21; 7: 15). On the other 
hand David is to be legitimized as king of Israel, the successor to 
Saul. The offer of kingship over Israel by the elders of Israel, who 
came to see David at Hebron, was base? on three grounds. 
(20) 
a) The people of Israel were bnne and flesh to David (II Sam. 5: 1)- 
b) David was the leader of the army of Israel under Saul (II Sam. 5: 2a. 
). 
c) The divine legitimation: Yahweh designated him over Israel as successor 
,, o Saul (II Sam. 5: 26). 
The consolidation of David's successorshin to Saul is his election by 
Yahweh incorporated in the prophecy of Imthan in which an everlasting 
dynasty in Israel is promised to him. 
(18) There is a lack of agreement among scholars as to the beginning and 
end of HDR: 
A. Alt: I Sam. 16: 14 - II Sam. 8. 
"The Formation of the Israelite State in Palestine, " 
Essays on old Testament History and Religion, 1966 
p. 187, n. 35. 
M. Noth: I Sam. 16: I4 - II Sam. 5: 25 
The History of Israel, 1960,179 n. I 
A. Weiser I Sam. I- II Sam. 7 
"Die Legitimation des konigs David's, " VT, 16, 
1966, pp. 325-354. 
Tomoo Ishida: I Sam. 16 - II Sam. 8 
The Royal Dynasties in Ancient Israel, 1977, p. 56. 
T Mettinger: I Sam. 15-II Eam. 7 
oP. cit. D. 46. 
JA Soggin: I Sam. 16-II Sam. 5-8 
"The Davidic Solomonic Kingdom. It IJH, pp. 332ff . 
(19) 
, p. 
46 The aims of 'MJ3 are theological and apologetic rather 
than historiographical. cf. J. A. Soggin, IJH, p. 335. 
(20) Ishi da, o p. cit., pp. 74. C. 
ýý3 
The strange fact is that though the title I'13 is so i:: t_ ortcnt for 
the divins election cf Saul an David in it is not used in this 
sense in the Psalter, not even in Royal Psalms or Psalms which echo 
iaii,: r an'S oracle. 
(21) 
Instead ')'fl (';: y elect' Is. =tl: sj 43: 20; ßr5: 4; 
'Ny elect ones', is. 43: 10; cf. 55: 9, I5,22) and '1 (Ps. 89: 4; 
78: 70) are frequently used. 
(22) 
i"iettinger arrives at the conclusion that 1'a) is 'the proclaimed' 
or 'the one designated' from the observation of I Kg. :I where David 
is urged to proclaim ( -i')a v. 20) successor and then Solomon is 
proclaimed '1'a3 (v. 35). 
(23) 
Mettinger supposes that the prophetic circles of the Northern Kingdom 
captured this woni in its secular usage from the Jerusalemite court 
and a theological meaning of divine designation is given to it. 
(2) 
The title is first used for Jeroboam (I Kg. 14: 7) and then applied to 
Saul (I Sam. 9: 16; 10: 1). "To give Saul the same prophetic designation 
as nagid created a theological continuity between two Northern Kings 
who were not dynastically connected. " 
(25) 
The occurrences of the title in the HJR are in one way or the other 
related to David's kingship (I Sam. 25: 30, II Sam. 5: 2; 6: 21; 7: 8). 
It is motivated by the need to counteract the claim of the North, to 
establish a link between Saul and David with a negative idea of the 
former being rejected. The HDR regards David as chosen by God (I Sam. 
16: 8-10; II Sam. 6: 2I). The rejection of Saul is understood in the 
previous, divine election of him in I Sam. I0: 24. 
(21) Mettinger, of cit., p. 155. 
(22) 7-3Y appears six times in the Prophecy of Nathan. -7'j occurs 12 times 
for 7 kings in the O. T. : Saul (I Sam. 9: 16; 10: 1), David (I Sam. 25: 30; 
II Sam. 5: 2; 6: 21; 7: 8; cf. I Sam. 13: 14), Solomon (I Kg. I: 35), 
Abijah (II Chron. 11: 22); Jeroboam (I Kg. 14: 7), Baasha (I Kg. 16: 2), 
and Hezekiah (II Kg. 20: 5). All except the last are used in connection 
with the designation of a future king. Ishida (op. cit., p. 50f. 
n. 128). Four of these kings received divine designation in advance. 
Saul's anointing as"V'3(I Sam. 9: I-I0: 16) and his election as king by 
lot-casting at Mizpah (I Sam. I0: I2-27). David's anointing by 
Samuel (I Sam. 16: I-13'), and his being chosen by God as -i'lJ (IISam. 10: 7: 8 cf. I Sam. 25: 30; II Sam. 5: 2; 6: 21). Jeroboam 
was given an oracle by Ahijah (I Kg. II: I9-39). Prophetic oracle 
concerning 3aasha (I Kg. 16: 2) and anointing of Jehu (II Kg. 9: 1-13). 
Mettinger, oop. cit. p. 151f. 
(23) 
. Ibid., pp. 171 and 132. - has not been used in the pre-monarchical 
period prior to Saul. Ishida discards the theory that it was 
originally the title for the charismatic rar-leader. He_ translates 
(to be cont'd) 
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In the ! -:, )R the election of David is framed by an account of the 
rejection of Saul, departure from him of the charismatic gift (I Sam. 
16: _, ? Y) and a prophetic oracle proclaiming the dynastic succession of 
the Daviiic house (II Sam. 7). 
(26) 
This prophetic utterance of divine 
election has im ense influence upon the idea of kingship and the 
cultic life of Jerusalem. The Royal Psa1Ms" bear witness to its long 
felt effects, even the fall of the Monarchy does not stop its power 
from transforming the faith and cult of Israel. Draus is probably right 
to suppose the antiquity of the "last words of David" (II Sam. 23: 1-7). 
(27) 
The "everlasting covenant" spoken of in this passage has its basis in 
the prophetic oracle of Nathan. The sources of Pss. 89 and 132 also 
go back to the divine promise in II Sam. 7. 
(28) 
In Ps. 78 we have an 
additional aspect of the election of David. 
(29) 
II San. 6 and II Sam. 7 
from the literary point 01 view are considered two different complexes, 
but from the consideration of the cultic actualization the two election 
in these two chapters are two acts of an election. 
(30) 
The election of the Davidic house in Ps. 78 is described with 
the word -I n3 . Unlike Ps. 
89, where the word n' -i (v. 3,28, 
34,39 Ek. 29,35, k0J)is actually acopted, the prophecy of Nathan 
(31) 
and Ps. 78 do not use the terminology to refer to the Davidic promise. 
(23) it the "king designation", p. 50. R. A. Carlson takes it as 
a synonym for 1 jb , "a form of Deuteronomic definition of the national leader". David, the Chosen King, 1964, p. 52ff. T. C. G. 
Thornton also denies its association with charismatic leadership 
and his rendering is "hair apparent to the throne". "Charismatic 
kingship in Israel and Judah, "JTS ANS 14,1963, p. 8. 
(24) irlettinger, op. cit., pp. 162-171- 
(25) Ibid., p. 168. 
(26) Kraus regards the support of the divine election by means of a 
prophetic message as a secondary development. He takes vv. Ilb 
and 16 to be the oldest elements which may come from the time of 
David. ; iarshir in Israel, 1966, p. I80. 
(27) Ibis., pp. 180-81. 
(28) Notiinckel, "Israelite Historiography, " ASTI, IT , pp. 
4-26, suggests 
that II San. 7 is a prose "historicization" of Fss. 89 and 132 , p. I0. 
(29) Krauss ""the election of Jerusalem could be explained and justified 
only by the election of avid.,, II Sam. 6: 2I narrates the transfer 
of the Ark of Jerusalem, which reaches the climax in the election 
of David, op cit., p. I32. 
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This s orange absence of the e=. i is a so .. ound 
in : )tr. The only 
instance of ill-)-) (I Xg. 3: 23) is most probably connecte' with the 
+r O ! -: osaic covenant in _ : g. : 
21. 
.! etUnser conc1u es 
from this evidence that the USE of J? ýýJ 
to iesig, ate the -`, aviiic covenant 
is -Prom t, -. e 
: 7i _ 
aCj: 3,473: J3; j, i 39-4 4, a (_I vaa. 21=5; 13: 5i _21 ýer =i Shron. 3s. 
29,35, '40' and Jer. 33: 21). He suggests that the terra is only appliel 
to the unconditional formulation of Davidic promise in the ycile . 
(32) 
The lyrical forms of the prothecy of Nathan (as. 39; 132; II Sam. 21: 1-7) 
are most probably taken to be in agreement with the dynastic version. 
But Xettinge : assertion that the psalms (39 ans. 132) are from the -xilic 
period is totally uirvTar-anted. The celebration of the : )avidic covenant 
naturally took a significant role in the cultus of Jerusalem. It is, 
ho-ever, difficult to conceive that such a celebration, which is alluded 
to in Pss. 8g and 132, originated frcm the 5äle when the Temple was 
destroyed and the Davidic dynasty collapsed. _, lxrthermore, we have to 
be careful to draw any conclusion from the evidence of whether the word 
j'-» occurs or not. The great concentration on the use of il -)M in the 
Deuteronrmic circle and writings showing Deuterononic influences has 
iniuced a great number of scholLrs to assign the whole concept to the 
invention of the Deuteronomic school. However, despite their effort the 
contradiction still exists; the antiquity of the word and concept in 
ancient texts cannot be easily reconciled with the seventh century 
Deuteronomic "creation". Still more there is an increasing number of 
scholars who defend the pre-Deuteronomic covenant theology. 
(33) 
on 
the aspect of whether any conditions are involved in the dynastic promise 
(30) Kraus supports his idea by the unity of the two acts in Ps. 132 and 
II Kg. 8, ibid. pp. I83ff. See also, John H. Hayes, "The Tradition 
of Zion's Inviolability, " JBL, 82,1963, p. 420. 
(ji) Ishida; "It has been recognized that Nathan's prophecy is a 'covenant' 
despite the lack of the word berat in it. " cf. G. 1,, ideno en, "King 
ans. covenant, 11 JSS, 2,1957, p. 22. J. : '? uilenburgh "The Form and 
Structure of the Covenantal Formulations, " VT, 9,1959, p. 350. 
(32) lbid., pp. 275-283. "it should be noted that berlt is only used when 
the promise is uncorriitional.... This stress on the eternal validity 
of the covenant found in different exilic texts is probably to be 
understood fron the exilic situation. " pp. 232-283. 
(33) J. J. McCarthy asks, '". Jas there nothing in history which prepared the 
wo-rd and the idea c berat for its role in the Deuteronomic writinn ?" 
in"berst in OT History and Theology" Biblicaý 3,1972 pp, 110-21- 
(to be cont'd) 
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we have at least/ two forEts: unconditional (II °an. 7: I4-25; Ps. 39: I-34 
f-312-35-7) and conditional (-s. 132: I2). 
II pan. 7: 14 I will be his father, and he shall be my son. 
:: hen he commits iniquity, i will chasten him 
with the rod of men, with the stripes of the sons 
of men. 
II Sam. 7: 15 But I will not take my steadfast love from Him, 
as I took it from Saul, whom I fat away from before 
you. 
Ps. 132: 12 If your sons keep my covenant and my testimonies 
which I shall teach them, their sons also for 
ever shall sit upon your throne. 
Mettinger assigns II Sa=n. 7: I4-I5 as the original unconditional 
formulation which becomes conditional through the Jeuterononist's 
redactional work. Even Ps. 132 reveals Deuteronomistic influence. 
(34) 
The original formulation is later reverted to as the normative form 
(Ps. 89; II Sam. 23; Jer. 33) in the Exilic period. It is true that 
the Exilic and post-Exilic situations gave rise to the stress of 
the eternal validity of covenant ( ßßj y y'i : i) in the Priestly code 
and in the Prophets. 
(35) 
But this does not in any case support 
Mettinger's position that Ps. 89 is a return to the unconditional formulation 
of II Saw. 7: 14-15 in the Exile. It is rather natural that the 
pre-Exilic cultic formulatinn of Ps. 89 provides the basis for the 
Exilic reverberation. 
(33) Soggin questions Perlitt's work which denies the antiquity of the 
concept of covenant and which assigns the concept to a theological 
creation of Deuteronomy. He charges Perlitt of post-dating some 
passages which are surely be considered pre-Deuteronomic: e. g. Gen. 15: 18; Josh. 24-25; II Sam. 23: 9; Hos. 6: 7; 8: 1; Pss. 44: I8; 
89: 7; 35,40; 132: 12. Introduction to the old Testament, 1995, 
PP. 13of. Zimmerli also remarks that "to shift all theological 
creativity regarding the assertion of a Berit into the single 
century in wh bh berit demonstrably played a large part represents 
an unmistakable shortening of the perspective. " Tradition and 
Interpretation, 1979, p. 380. Eichrodt, who attributes so much 
weight to the covenant theology in the understanding of the 
Old Testament as a whole, has to struggle with the issue in 
"Prophet and Covenant, " Procli. mation and Presence, pp. Iff. and 
"Darf man heute noch von linen Gottesbund mit Israel reden? " TZ 
30,1974, pp. _93-206. '-' 
(34') ilettinger, op. cit., p. 276. 
(35) The phrase is applied by P in connection with Sabbath (Dcod. 31: 16; ; Lev. 24: 8), with Aaron (Nun. 18: 19, ), with Phinehas (Num. 25: 13), 
with moan (O en. 9: 16) and with Abraham 
(Gen. 17: 7,13,19; cf. 
? s. 105: 8-10). The covene t with 2avi1 is renewed. to the DeoDle 
after the dethronement of the last 3avilic king (Isa. 55: 3; i: 60; 
der. 32: 40; 50: 5). 
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In _s. 132 the idea of Lavid's original intention to build for 
Yah. reh the Temple is accepted favourably. There is no mention of 
Solomon as the one who supervised the building itself. The oath of 
David to establish his son on his throne. The sign of Yahweh's promise 
is confirmed by His choice of Zion. The psalm probably is used by a 
reigning king of Javid's line. The verse: "For Thy servant David's 
sake, do not turn array the face of thy anointed one. " (v. 10) clearly 
illustrates the reference to the reigning Davidic king. Besides the 
presence of a Davidic king there is the existence of the Temple of Zion. 
Therefore, Ps. 132 is most likely a 3oyal Psalm for festal- 
processional use to comemorate David's bringing of the ark to Jerusalem. 
(36) 
At the time of Solomon, when the Temple was dedicated the festive 
procession requires a psalm like Ps. 132. Not only that the act of 
transference is commemorated, but Yahweh's promise of a Davidic dynasty 
(vv. 11-12) and the choice. of Zion (vv. 13-16) are celebrated. II Chron. 6 
understands the cultic occasion of this psalm at the dedication of the 
Temple. 
(37) 
II Chron. 6: 41-42 are quoted from Ps. 132: 8-IOa. Though 
the quotation is absent in II Kg. 8 which does not show interest in 
cultic usage of the psalms, a definite date for the Psalm's original 
composition is very possibly to be fixed at the time of Solomnn. The 
psalms can be used repeatedly from the time of Solomon onward. The 
existence of the Temple (e. g. W. 5,7, nº>>tUb) and that of the monarchy 
is essential to the meaning of the psalm which contains the celebration 
of the translation of the Ark, Davidic promise and choice of Zion. 
Basing his arguement upon the Dtr affinities in is. 132 and the 
concept of the conditional character of the Davidic promise, Hettinger 
assumes a late date for Ps. 132. 
(38) 
It is, however, never convincing 
to think that poetic texts that contain allusions to the dynastic promise 
(Pss. 89,132) axe necesaarily later than II Sam. 7. Still it is a 
mistake to argue that since the unconditional promise of II Sam. 7 
is supposed to be original, therefore, the conditional formulation of 
(36) A. Bentzen, "The Cultic Use of the Story of the Ark in Samuel, " 
, TBC,, : is. 15,2964, pp. 161-73. 
(37) Cross, CILLdE, defends a date in the early nonarchical period, pp. 232f. 
(38) Ibiä., pp. 250,275ff. He asserts that the stipulation for the 
dynastic promise of v. I2 is later than II Sam. 7; 
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132: I2 is a secondary ievelopment related to Jtr. Following his own 
logic, ; _et :- 
1s 
to account for th- Strange expression of tre 
unconditional nature of the promise in =s. 351: 3.3-34 "one can hardly 
escape the conclusion that . s, 39 offers a deliberate alternative to the 
ýißa1; from r and Dtr. N. " 
(39) 
iYiet , inger, coalitional fornu__ý_ons imoýrn Dt_. :.. 
therefore, has to consider _s. 89: 33-34 as a reverberation of 
II Sam. 7: 14-15 in the cilic: Seri cc.. The outcome of Mettin¬gr's 
research is that II Sam. 7 is the original Davidic -promise and is the 
only text which is dated to the time of Monarchy. The poetic and cultic 
texts of Pss. 89,132 and II San, 23: 1-7 are all from a much later period, 
the tine of Exile. This gives an impression that when the Temple and 
kingship were in ex stence, there ;" ras no cultic celebration or at 
least no such texts which survive! in the OT; but Then the Temple 
and kingship ceased to exist, cultic-poetic- formulations were composed, 
based on II Sam. 7. This is inconceivable. We should at least consider 
the oracular psalms of Ps. 39 and Ps. 132 to be delivered by a prophetic 
personality in the Jerusalem Temple, where the c2monitäl prophets 
(e. g. Isaiah, Mican aha Jeremiah) received their insights and cultically 
formulated expressions of the Davidic promise. 
As to the Dtr affinities attested in the two psalms, we should 
not jump to the conclusion without any reservation that since Dtr 
influences are found, therefore, the psalms ame from a time later than 
the seventh century. Can the psalms be regarded as the forerunner or 
the cultic expression of the Dtr circle? Certainly i"iettinger's 
ar; uement is not sound at all when he considers that as Ps. 89 exhibits 
traces of the final Dtr redaction of the policy of Nathan (II Sam. 7: 10), 
therefore, "the inescapable conclusion is that the psalm cannot be 
dated to before the late pre-Exilic period. " 
(40) 
Should we give the psalms their proper due in the development of 
the royal theology in II Sam. 7., from the Solomonic promise of sonship 
and Temple to the dynastic redaction of a Davidic house to the Dir 
formulation of the Javidic covenant? We cannot in any way accept 
I'Iettinger's preconceived idea that II San. 7 is the yardstick for the 
study of the psalms that the psalms are post II Sam. 7 development. 
(39) ibid., P. 278. 
(4o; 6L., p. 256. 
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? s. 132 as we have. seen coull possibly be com. osew. i'or the occasion of 
the translation of the Ark to the Jerusalem Temple at the time of 
Solopinn and from ther_ on ; ras used bey the 2avidic kings in Jerusalem. 
The role of Ps. 132 is therefore seen in the connection of the Ark 
narrative of II Stirn. 6 and the Dynastic promise jr. II Sam. 7. 
Ps. 89 reveals the concept of the kingship of Yahweh (v. 18 (19) ) 
and hisiaf/, lJO«(each seven ties, vv. I, 2,5,8,14,24,28,33,49 
L 2,3,6,9, l5,25,29,3Y, 50J) concerning His, ly»W/ný-)= (together 
seven times, vv. 3,23,34,35,39,50 /-4,2I, 40,51J). The promise 
to David is guaranteed by the '10n and P PAN of Yahweh (vv. 1-4 
r2-5]) to the divine oracle (vv. 19-37 f20-38J). Yahweh as the 
king is the father of the Davidic king (vv. 26-27 r27-28J). 
The unity of the psalm, often disputed, is established by the 
theme of the Davidic dynastic promise outlined in vv. 1-4 Z-2-57 
which runs through the psalm. Nahum Sarna succeeds in presenting a 
strong case for the unity of the psalm by identifying the psalmist's 
techniques an-? literary device in welding together the three parts; 
a hymn, an oracle and a lament, into a cohesive whole. 
(41) 
The hymn 
(vv. 5-18 f6-12T) praises kingship and the creativity of Yahweh in the 
world. The kingship is linked with the promise of sonship to the 
reigning king: "I will make him the first born, the most high of the 
kings of the earth" (v. 27 f28. ]). The creativity of Yahweh ensures 
order of the world and peace for the king: "I will crush his fors before 
him and strike down those who hate him" (v. 23 r24J). Thus in the 
(4I) Nahum M. Sarna, "'Balm 89: A Study in inner Biblical -'Exegesis, " 
3iblica and Other Studies, 2963, pp. 29-46. He sets in two tables 
the use of key ýror: ýs thrases in the hymn and the oracle and the 
lament. The transition fron one part to another is smooth and 
harmonious. A. R. Johnson, CP_?, ap. 73-8I, cf. Sacral Kinoshin and 
G.: '. Anderson in his review article, JTS, 20,1969, pp. 2261-283) 
on LiDinski's book. 3e roe rºe royal lu Psaume ^ 
suo-oorts the _osition of the unity of the : sal;,. 
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psalm, we recognize that the creativity of Gol actually is cast in terms 







The mention of enemies and Yahweh's strong arm together with the 
Hebrew tiros pl-'. MO. Tan(v. 14 c15J) are indication of historical 
intentions. The victory of Yahweh assures His power to uphold the 
covenant to David. 
(42) 
The crushing of the enemies in the past forms 
the basis of the plea., . for deliverance from 
the present suffering from 
the enemies (v. 38-52 r39-5J7 ) and the promise that"the enemy shall 
not outwit him" (v. 22 Z-23 7). The last section of the psalm also 
echoes is a significant the divine oracle in vv. I8-37 [I9-3ý . 
link between the hymn and the lament. The oracle functions to reassure 
the promise of both sonship and dynasty whose very existence is threatened 
by enemies. This element of threat from enemies connects the past 
saving deeds of Yahweh, the present oppression of enemies and the 
assured words of Yahweh's covenant to David. 
The concept of rest from enemies in the Dtr redaction of II Sam. 7 
(vv. 1b, IO-IIa, 22b-26) as identified by Mettinger is especially 
meaningful when seen against the threat of enemies in Ps. 89. Besides 
the same use of the phrase "who is like thee? " or ". here is no one like 
thee" (Ps. 89: 8 [9J; II Sam. 7: 22b), there are affinities in the 
divine designation: a'a X . nix: )9 Agin' 
(II Sam. 7.26), n is: s 'i 11A' (Ps . 
89: 8 (9). 
Also the appeal to the name of Yahweh in the Psalm (Fs. 89: 12,16,24 
T13,17,25]) is attested in the Dtr interpolation to the prayer of 
David in II Sam. 7 (vv. 23,26). It is both in the psalm and in the 
Dtr-form of the prophecy of Nathan that the Temple is not even assigned 
a single mention. In the psalm the threat of enemies and the assurance 
of the Davidic covenant are the two determinative element. 
The theme of enemies concerns mostly "David" and his present 
humiliation while in II Sam. 7 the enemies are regarded as national ones. 
Ilahun Sarna observes that "The lament in the psalm refers to some danger 
to the ruling dynas;; y, but nasses over in silence Jerusalem, the Temple, 
and the people at large". 
(43) 
Furthermore, the repeated stress upon 
1D) and n')3is contrasted with the psalmist's recognition of the sin of 
the ruling royal descendant of David and there is no complaint on the 
(L12) Johnson, CPIP, p. 75. 
(43) Nahum Sarna, on. cit., p. 43. 
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n t-tt - ,= Wit" ese 1ti "°:. " tL-1 , con. Ddes `' from :. c. _ r. n. « ,, 
he e 
featu eS that the _s=. L' zt Jto exegetically the ! Vii? : 10 orio-e Of 
a sp°0'__4C h tonic situ tion: "he Ara e: 1n-Israel to II S . m. 7V __U 
735-ýY B. ;. when an attempt was ma e to ie p3s- invasion of JU-ea .. P. 
It I- 
--ý A :. «. i1 j a0 r., t+_0i. r_ an' 
to =e-)lace hin by a : 10: i-JUJs. º1C . i_. _ý,. 
has, anon other things, the merit of dating the psal, -n to the ore- 
Deuteronomic movement and giving the psalm its due share in the development 
of royal theology. '4) The Jtr re actor of II Saar:. 7 goes a step 
f . urher to relate the pro_se to the people's h_sto; °y of salvation. 
Yahweh does "great and terrible things" - to redeem the people from Egypt 
and to drive out the nations before the Teeple (v. 23). 
{ý'S) 
The 
reienotion of the people and the upholding of Yahweh's p_omi se to the 
-7avidic 
house become inseparable; Yahweh establishes the -. eople Israel 
as His people for ever (v. 2'0 D jly -ry DY5 7> >X% r' JJA'JV 7. jJu:; n1) and holds 
fast His promise to avid for ever (v. 26,7'W, ji-D) )11,11 '71-T 1' Y n's1 ', ý7W' " 
)). 
This connection of the divine promise to David is also connected. 
'Ti Uh the grast saving deeds of Yahweh in Ps. 78. The Dtr red action of 
II Sam. 7. The element of victory over enemies is present in Ps. 78: 65-66. 
The love of Zion, the builý. ing of the Temple, the choice of Davide. 
are elements found in its. 78. These elements are presupposed by Pss. 89 
and 132. The application of the above elements to the people Israel 
(Ps. 78: 7i-72) is only seen in II Sam. 7: I0-IIa, 22b-26. The picture 
is now relatively clear that Ps. 132 provides the early stage of the 
Ark tia- : ition and the Davidic promise in II Sam. 7 while Pss. 89 and 
Ps. 78 are closer to the Dtr redactor and probably assert great influences 
upon the Dtr redaction of II Sam. 7. Both Pss, 89 and 132 are cultic 
ritual while Ps. 78 is didactic. 
With the above discussion in mind we may come to a better understanding 
of the traditio-historical formulation of Ps. 78 : 61-72. In contrast 
to the passages with conditions of the promise, Ps. 78 presupposes the 
prophecy of Nathan in the Davidic dynastic redaction. The Solomonic 
promise of sonship and the building of the Temple (II Sam. 7: Ia, 2-7,12-15, 
16-17) are no longer the concern of the Fsalnist. It is very likely that 
(44) Johnson, CP , p. 80, is in favour of a ritual, dramatic interpretation. 
(k5) Yahweh is also described as to be greatly dreaied and feared? (,. (-)! J ) 
in Ps. 39: 7 L_J`. 
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the DR _oms the tasic theology of _s. 78: 69-72.3oth texts share the 
common concern - the election of )avid. If the choice of Zion by Yahweh 
and the buili_ng of the Temm. ple in II Sam. 6-7 are in the earliest stage 
of the development of the tradition of Zion, Ps. 78 represents a decisive 
point in the later theological formulation. 
Pss. 78,89 and 132 are pro. uction of the pre-Dxilic Jerusalem 
Teeple. 
Considering both the affinities bet, "reen the t,: o royal psalms with 
oracles (Pss, 89 aal 132) and Ps. 78, as well as the differences in 
the mood and intention between then, we may regard Pss. 89 and 132 
as dramatic rituals while Ps. 78 a didactic admonition. Host probably 
as Johnson suggests, all three psalms exhibit prophetic functions of 
representatirg the past for didactic purpose. 
(46) 
The question we should put forwamd to the election/rejection idea 
of Ps. 78 are: "who" was being rejected.? What was the connection between 
Shiloh and the "group" which was rejected? What was the link between 
Shiloh and Jerusalem in Traditio-historical development? Who was the 
Davidic king at the time of the comlosition of Ps. 78? What was the 
occasion for the psalm? We shall try to tackle these questions in the 
following section. 
3. The Rejection of Ephrainl 
? s, 73, as a recital of the historical based relationship 
of Yahweh and Israel (vv. 9-72), n =.. 1' 
a!: i; Feh-{--, =: '_; contains two rejections: Israel rejects Yahweh 
(vv. 9-58) and Yahweh rejects Israel (vv. 59-64). The last section is 
(46) Johnson, Cultic Prophet, 1979, p. 83. On the role of the cultic 
prophet in intercession and cultic oracle, D. 166. 
153 
') (Y 
The a recital of the election o : avid, Zion and Judah (vv. 6j-72) .` 
culmination of the sin of Ephrairma is idolatry (v. 58): "For they 
provoked? hin to anöer with their high places ( on )h. they ; coved 
him to jealousy with their graven images 'V V )"" In Jtr, 
Jeroboam, an Ehraimite (I Kg. 1: 26), is accused of leading the people 
of the north to great sins. He is the first king of the North, who disrupted 
the United Davidic Monarchy. He provoked the anger of Yahweh with high 
places and idols (I Kg. 13:. 3-34; II Kg. 17: 7-18). The word for graven 
images ( p15)a -o), used 
23 times in the old Testament, usually appears 
in passages where 'election' is the central theme: choice of Israel; 
Deut. 7: 5; 25; choice of the place; Deut. 18: 3; election of . hraim 
at Egypt; Hos. II: I2. 
(48) 
These passages convey the idea of the 
requirement of Yahweh's election; to separate from the people of Canaan, 
to renounce all their idols and to make no covenant with the peoples 
(Deut. 7: 1-5,25). The reason given is: "For you are a people holy 
to the Lord your Good; the Lord your God has chosen you to be a people 
for his own possession, out of the peoples that are on the face of the 
earth. " (Deut. 7: 6). The commar. 3ment to destroy their idols is connected 
with Yahweh's command to worship at the place which the Lora chooses 
out of all the tribes to put His name and make His habitation there. 
(Deut. 12: 3-6; of II Sam. 7: 5,13). Under this criterion, Jeroboam's 
making of two calves at Dan and Bethel for the Israeilites is regarded 
as the greatest sin of the Northern Kingdom (I Kg. 13: 33; 14: 16; etc. ) (49) 
According to the oracle of the prophet, the Shilonite, (I Kg. II: 29ff. ) 
Jeroboam is taken (np< 1J)ß! ) by God to be king over Israel (-w-» 7ýh) 
(v. 37). God promises to build him a sure house as He did for David 
(v. 38). However, God still keeps His promises to the Davidic house 
for the sake of the obedience of His servant David (v. 34) and because 
of His chosen place Jerusalem (v. 36). There would still be a house for 
(Y7) Antony F. Canipbell, The Ark Narratives, '1975, pp. 213f. 
(48) II Chron. 34: 3,4,7 describe Josiah's seeking the God of vid, his 
father, and breaking down high Diaces and destroying graven images 
in his reformation of the cult. 
(49) "The ultimate and crooning wickedness of the Northern Kingdom, according 
to the Deuteronomic compiler, was the brew. {-a. ray from the Southern 
Kino om, involving worship elsewhere than in Jerusalem. " it. i. Snaith 
"I and. II Kings, It 13 1 III, p. 281. 
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David, but it was, only limited to the tribe of Ju? ah while the house 
of jeroboam ras promised the tribes of Israel, 3oth houses have the 
1ivine iesibnation and both promises become conditonal. 
II Sam. 7: 8 5, Y1 w' ... ), - jY '71_J n)1)1! 7 'JX 
I Xg. 11: 37-39 np, ( 11mX1 
I Kg. 14: 7 >X1w' ')JY-yY "1'a1 I1nM 
Yahweh took away from the house of David ten tribes because Solomon 
forsook Him and worshipped Ashtoreth and the gods and did not .. talk 
in His way nor did he keep His 7n and MUM (I Kg. 11: 33). Yahweh punished 
him; but for the sake of David and His promise He did not utterly "ripe 
off the vidic dynasty (vv. 3,4-36,39). The keeping, of n and n! "ýh 
and walking in His way ire conditions of the promise to Jeroboam. 
The promise to Jeroboam was fulfilled when he became king of 
Israel. This is thought to be worked out according to the word of God 
through the prophet Ahijah (I Kg. I2: 15). The first task of Jeroboam 
was the setting up of two calves, which not only led the people of 
Israel into the sin of idolatry (I Kg. I2: 28-29), but was also a breach 
of the Jeuterononistic principle of centralization at Jerusalem, the 
place which Yahweh has chosen. This is why a prediction of dome is 
immediately announced, which also forecast the reform by Josiah (I Kg. 
13: Iand his sin is punished by being replaced by another king 
(I Kg. 14: 7-9,14). 
Ps. 78 attempts to debase the election of Israel, Ephraim-Joseph 
and Shiloh in favcur of that of Judah, David and Zion. The psalm is 
Post-Ahijah. Ephraim-Joseph most probably represents the house of 
Jeroboam in the Northern Kingdom, since the first king of the North 
was from the tribe of Ephraim and he was appointed to be head over all the 
forced labour of the house of Joseph before becoming king of Israel. 
(50) 
It is also suspected that the Shilonite priesthood a5iayed the leading 
role in bringing political changes from Solomon to Jeroboam. 
(50d 
_Tt may 
(50) " brain" is uses. 22 times in Isaiah of Je_usale: z to refer to Israel. 
Usually in apposition to Judah: nrai, departed from Judah (7: 17); 
:? ar_asseh-. phraim are against Judah (9: 2I); pride and arrogance of 
Ephrain 9: 8-I2; of. 2e: I . 3. Only in the passage : There the prophecy se-vation is proclaimed are Judah and Iphrain seen to to in 
I1: 13). The name '2, phraiz' is Frequently used to refer har, ony (-' : , '. - 
to Israel in the Sock of Hosea. 
Cohn, ": he _ Ole of the Shilonite Priesthood in the UniteJ. 
ZSonarchy of Ancient Israel, " uc:, 36,1965, ? p. 53-59. 
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be s_ ificaý'1 t, tha the oracle to j erobo-7: c ncei'niný the divine 
election is delivered by the ? roph3 t ihi jah, A. Sh . 
lonite. `-y" 
Shiloh, in the area of J` ýh aim, he e the A=% in the time of 
Samuel (I 
Slam. 
t1_6). The Philistines captured the Ark in the "M the 
: "Ii th Israel -, hen the Israelites tool the Ark to the "Tar as a military 
symbol. It did not return to Shiloh after its being captured. by the 
enemies (I Sam. 6: I2-15). Saul , as not interested in the Ark. I Chron. 
13.3 records the people's confession at the time of . avid, "let us 
bring again the Ark of our God to us; for we neglected it in the days 
of Saul. " Saul founded his capital at Gibeah and "never attempted 
to renew the tradition of the Shiloh-Samuel tribal confederation. " 
(53) 
Saul 's regime ," as based monstly on the tribe of Benjamin from which 
he came. The transfer of the Ark by David, therefore, indicates bis 
effort to renew the Shilonite tradition. The act itself represented 
Yahieh's migration from Shiloh to Jerusalem and hence His election of 
Jerusalem. Ps. 78 ad: mi is that Shiloh was once the dwelling place of 
God ( p-r, j ): )w ý,, M, v. 61). The -salm replaces Shiloh with Jerusalem, the example of the 
abandonement of Shiloh as the house of the Ark. The trarElation of 
the Ark signified the succession of the house of David to the ancient 
tradition of Shiloh. It also acted as "a token of the unification of 
Israel and Judah under the House of David. " 
(54) 
At a time 
when the Northern Kingdom has fallen to the Assyrians, Jerusalem 
and the house of David stands as symbols of hope. Later the link between 
Shiloh and Jerusalem was also drawn to set an example of threat to 
Jerusalem and Judah; the Temple itself could not give any guarantee of the 
security of Jerusalem (Jer. 7: I2-14; 26: 1-9). 
The conflict between Jeremiah's view and the views of-his 
contemporaries can only become intelligible when we discern Ps. 78 as 
providing the background for the clash. Ps. 78 signifies an attempt 
(52) Solomon expelled the priest Abiathar who was a descendant of the 
priesly family of Shiloh. 
(53) Ishida, on. cit., p. I4I. On the tradition of the Ark and Shiloh, 
see G. _ohrer, HIR, pp. 91-92, IO6-III, 225-126. A. F. Campbell 
suggests a close link between Ps. 78 and the Ark Narrative in his 
book The Ark Narrative. Recently he maintains that Fs, 78, presenting 
the legitimation of the Davidic dyr_astf and the election of Zion 
and theology, "passes over the period of Samuel and Saul, just as the 
Ark Narrative does. " in "Yahwreh and The Ark: A. Case study in 
Narrative, " J3L, 98,1979, p. 42. 
ý5i Ishi ýuý OD. C1 ý. 7. T :Iý? airan Temples and i° uee, _-yý ces, 7.27. 
" 
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ging together the : osaic traditions of tho *, orth preserved in 
Hosea and the Davi1. ic tradition of Jerusalem, giving priori'Wy to the 
latter. The affirmation of the inviolability of the _enpl e of Jerusalem 
may spring from the experience of the deliverance of the city from the 
Assyrian siege (II C;. 18: 17; 19-37). 
(55) 
The inviolability of Jerusalem is proclaimed in the speech of Yahweh 
to Hezakiah: "I will defend this city, to save it, for my own sake, and 
for my servant David's sake" (II Kg. I9: 34; 20: 6). After the composition 
of Fs, 78 and the repeated use of the psalm in the Temple an exa erated 
emphasis upon the inviolability of Jerusalem and the unconditional 
promise of Davidic covenant emerged at the time of Jeremiah who then had 
to rish his life in attacking directly the root of the popular belief. 
(56) 
Jeremiah drew the same analogy from Ps. 78, but using Shiloh as an 
example of the judgment of Yahweh, Jerusalem could not escape the fate 
of Shiloh. R. de Vaux conclude; from the analysis of the two parallel 
accounts of the attack of Sennacherib (II Kg. I8: 17-19: 9a & 19: 9b-36) and the 
words of Isaiah that the affirmation of the inviolability of Jerusalem 
eT comes from the hand of the disciples of Isaiah. Isaiah himself, 
a centruy before Jeremiah, demands faith as the condition for protection 
(Isa. 7: 9b; cf. 30-15; 31: 1) and conceives the assault of the enemies 
against Jerusalem as the action of God (Isa. 28: 21: cf. 10: 5, 
29: 3). (57) 
The book of Isaiah witnesses the terrifying scene of the siege 
(29: 8) and the joyfulness of the people as a result of the miraculous 
escape of Jerusalem (22: 1-2). Such an experience would no doubt insert 
its impact upon the development of the religion of Israel. It certainly 
strengthens the legitimacy and authority of Jerusalem and the house of 
Da: Vid. The beliefs in the election of David and Jerusalem shaped the Kortherh 
traditions which had been pured into the city. 
(58) 
Furthermore, a lesson 
coould be drawn from the experience of 701 B. C., a lesson in theological 
terms: sin leads to punishment, and repentance brings about deliverance. 
This teaching is prominent in the Deuteronomistic presentation of history. 
(55) jticholson, Jeremiah, (MC), p. 77; H. de Vaux, "Jerusalem and the 
Prophets, 11 Intezmretin= the ? rouhetic Tradition, Harry II. Orlins'. cy (ed. ) pp. 2YY-JQQ also Al, PP. 327-2b, J. Bright HI, 1972, P. 297, 
roh--er, HI3, p. 135. 
(56) John Bright's Currie Lectures, Covenant and Promise, Coý_is: 2ý. s this 
very question of the clash between Jeremiah and his contemporaries 
who, Sri; ht ? resuýaes, were just as sincere as Jeremiah and just as committed to the traditions of the people, . p. 16-17. 
(57) R. cie Vau: C, -jerusalem, ani the Prophets,,, 7-nterD=et'n the ? _O:, het_c 
Tradition, 2p. 233-293. 
157 
Ps. 78 is closely with the cultic traditions of Jerusalem. 
To appreciate this link we may cite a fett examples in parallel with 
Isaiah, the prophet of Jerusalem. The designation of Yahweh as )1159 
(v. I7)`, j,, ) i 5x (v. 35) anýJý'S9 Q'f'ý. (v. 56) in Ps. 78 is unraistanably 
embe: ide: l in Jerusale: nite tradition. Pss. 89,132 and other Zion Psalms 
bear witness to it. The other three designations of Yahweh in Ps. 73 
have special. . iiificance and emphasis in Isaiah. The ": iibhty Cnes" 
(78: 25) appears in Isa. 1: 24 : the "Mighty One of Israel" 
(cf 
._s. 132: 5 ; "the sight One of Jacob"). Ps . 79 refers to the God 
of the people ae ) 01,, )7X (v. 35) while Isaiah also una. erstands Yahweh 
in the same tray finally the "Holy one of Israel" in Ps. 73, 
47 has ten occul''bnces in Isaiah (I: lr, 5: 19,24; 10: 17; 29: 19; 30: 171f., 
15; 31: 1; 37: 23). 
At present we need. to a. dress ourselves to the question of the 
historical relationship between Jerusalem and Shiloh. Ps. 78 ývrt? ay: 
the migration of Yahweh from Shiloh to Zion, while . 
68 describes 
Yahweh coming to Zion directly from Sinai. II Sam. 7 openly denies the existence of 
any Temple prior to that of Solomon's. P. ut from the Biblical eivlence 
we are told that both Shiloh and Jerusalem are calledll'1(Shiloh: Juan;. 
I8: 31; I San. I: 7; 3: 15; Jer. 7: 14; Jerusalem :I 1g. 6: Tff.; Isa. 2: 2) 
or )ý, I(Shiloh: I Sam. I: 9; 3: 3; Jerusalem: II I Ng. 18: 16; Jer. 7: 4). it 
is not possible to deny the fact that both Jerusalem ans. Shiloh are 
connected with the Ark. 
(59) 
'. that II Sam. 7 wants to communicate is that 
(58) Sanders, To=ah and canon, p. 30, " the souther: traditions were 
enhanced by the 'historical proof' of Jerusalem's seemingly miraculous 
salvation. Put in another way, Israel was assimilated to Judah but Judah accommodated to Israel. " Th. C. Vriezen also refers us to the 
role of Jerusalem as the tangible link that binds the people to the distant past of David and Hoses, he Religion of Ancient Israel, a.? . 
(59) T. Ishida, op. cit., p. 96. 
(60) It should be noted that the extravagant splendour of Shiloh Temple is hardly historical. See ;, aran, "Shiloh ana Jerusalem", JLL, 81, 
1962, pp. 14-24. de Vaux also regaris- the refe:: ence to the Temple 
of Shiloh in Joshua (18: I: I9: 51; 22: 19,29) as late, _I, II, P. 703. Nielsen too believes that these texts were originated from latar traditions, Shiloh, 1969, D. 57. cf. I: A. Cohen, "The 3o11 
of the Shilohnitel cri zhoo3, " riUCA : 6,1965, pp. 59-. 98, argues for Shiloh's historical significance. I;. : "ioth supposes that Shiloh was the central sanctuai-y of the sac--al confederacy of the t relve tribes 
.J erusalen was linked with the corm-ion cult of the tribes through the transportation of the ark of Yahweh, "The laws in the _Pentateuch, " LPCS, pp. 29-30. 
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Yahh"; eh has not dwelt in s. Iem_le (nn'D ), but that, up to the time to which 
II 3e.: ß. 7: 6 refers, He has inhabited in a -movable tent or 
tabernacle ( ))IThis 
meint is to com_: ars with Ps. 78: 60 which :: slates the 
rejection of Shiloh as 
`)IX and ) -DW. 
(b0) 
I'arti n : loth as shc: 7n that before David's political move to set 
up the royal capital in the geographically neutral Jerusalem and before 
his cultic-religious step taken to turn Jerusalen into a central sanctuary 
by transferring the Ark, "Jerusalem signified absolutely nothing for 
the tribes of Israel, their faith, or their life. " 
(62) 
Of tlß two 
fold strategy of David, the cultic-religious aspect became more and more 
significant in the history of Jerusalem. Its growing impact 
and contir. uing recognition did not terminate after its fall 
(e. g. Jer. 
31: 6). The eschatological orientation of Jerusalem-Zion transcends 
its historical reality. Liven at the initial development the vital religious 
position of Jerusalem did not depend on the presence of the Ark. Noth 
remarks that "it is very significant that the Ark is not even mentioned 
in the records of the ex_eriences of 587 B. C., and no word di complaint 
about its loss is to be found anywhere, not even in the Book of 
La1Qntations, " 
(62) 
Therefore, the increasing religious importance 
of Jerusalem did not rely on the Ark but on Yahweh's election of Zion 
and the Davidic house. 
(63) 
The close historical link of Shiloh and Jerusalem is further seen in 
the "Shiloh Oracle". The enigmatic words ly'W - 'D 'ty in the Blessing of 
Jacob (Gen. 49: 10) are interpreted as "till he comes to Shiloh" by 
Nielsen, who even paraphrases it: It as soon as the Judaean ruler arrives 
at Shiloh his kingship shall be firmly established. It shall even 
surpass the narrow tribal borders. 11 
(64) 
This line of interpretation 
(6I) Noth, "Jerusalem and the Israelite Tradition, " LPOS, pp. 132-I44, 
esp. p. 133. 
(6z) ibid., P. 143. 
(63) See Porteous, "Jerusalem-Zion: The Growth of a Symbol, " Living the 
ifi stern , pa. 93-III. 
(64) Nielsen, Shechem, 1955, P. 321. D. I Treves speculates that the 
phrase was added after Solomon's death as a sarcastic remark pointing 
to Ahijah of Shiloh: "As a man of Shiloh come" in "Shiloh (Genesis 
9: IG)", J---L, 85,1966, pp. 353-356. ý, XX has lW "Until he cones 
into his own" or "Until that which belor. ;s to him comes", . Ihile most 
medieval Jewish authorities rea. diy ti, "tribute to him" (ef, Isa, 18: 7), 
See i. A. Speiser Genesis, (, 3), I9 4, p, 366. von Rad, Genesis 
(CTL) 
, 
1972, D. 172-5. 
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has already sug este"a and a_Gued convincinZly by Joh ýiniblon. 
(65) 
First of all Lindblom ietemines that Gen. 4.9 is a tribal -)oe: a : rith 
prophetic utterances. He compares the oracles about Joseph (vv. 22-26) 
and those about Judah (vv. 3-12). The tribes of Joseph are described 
in the perfect tense as brave and skilful in warfare. They battled with 
the archers which Lin. blori regards as referring to the =hilistines against 
whom the Israelite fought in the time of Saul. 
(66)The 
oracle about Judah 
begins with Gen. 49: 8 which proclaims the superiority of Ju. ah over the 
other tribes. The ascription of royal power and kingship to Judah and 
the lack of information on the kingship in the northern tribes direct 
Lindbiom's attention to the epoch of David. Lindblom puts forward his 
thesis that "the poem was composed during the seven years and six months 
that David was king in Judah an, resided in Hebron. " 
(67) As Shiloh 
represents a cultic place of central significance and the most distinguished 
place in the territory of Ephraim, "till he (Judah) comes to Shiloh" foresees 
the extension of the kingship of Javid to all Israel. The enigmatic words 
1 ý' WX( ý) -7Y , express not the end but the climax of the royal power 
of Judah. In this prophetic oracle no accusation of Joseph is attested. 
Joseph is lauded for his military strength because of the help from the 
Mighty one of Jacob (ýýY' VJx), the shepherd ( ily I) and the Rock of 
(65) Lindblom, "The Political Background of the Shiloh Oracle, " SVT 3, 
Congress Volume, 1953, pp-- 78-06. 
(66) Ibid. pp. 8If. 
(67) Ibid., p. 84, c. f. Suhl & Nielsen, Shiloh, The Danish Excavations at 
Tall Sailun, 1969, p. 57. 
(68) Lindblom cites examples of similar use of'ý 7. y 1IWY 1Y: Gen. 
26: 13; 
4I: 49; Num. 11: 20; Judg. 4: 24; II Sam. 23: 10; I hg. 17: 17; II Kg. 17: 20; 
P, zek. 34: 21, ibid. p. 83. N. Treves, op. cit. interprets ' '7y 
an expressing the end. E. M. Good, "The 'Blessing' on Judah, Gen. 49: 8-I2, " 
JBL, 82,1963, pp. r27-432, proposes that only Joseph was unambiguously 
lauded while an element of irony is attached to the 'blessing' on 
Judah. He regards Gen. 49 as a piece of Lphraimite nationalism. For 
a different interpretation see H. Gazelles, "Shiloh, The Customary 
Laws and, the eturn of the Ancient Kings, " P-oclamat, on and Presence 
eds. Durham anI Porter, 1970, pp. 239-51. 
16o 
*hLP 'Zi (Gen. iß. 2 The S rCS. '' on :,;: vom 
Joseth 17_t. -1 the ast is manifested in the blessing fro. -. 1 "the Co-' of 
your father" 
( `T : 1X 5X) and 11"o. . ºý 1i 
htyt' (' iW) (V. 25). 
ý 
Jtirthe_more, 1 if) -11T) in v. 26 denotes the cultic aspect of Joseph as 
one who'is consecrated to divine service. Taking all those points into 
consideration Lindblom, probably r'ight. ly, gives a -ate before Ravi- was 
made king over all Israel and before Jerusaler became a cultic place 
of unique significance (Ii Sala. 5-6) . 
The situation of Joseph has ae teri_. -r:. tel in 1s. 78: the bravery and 
success of Joseph in battle have been turnel into cowa,. iice an: iefeat 
(Ps. 78: 9,57), the ; erserverance in paternal religion anza the consecration 
to God among his brothers have turned into rebellion and iiolatry. The 
military power of Joseph as symbolized by the strong and tough bow 
(Gen. 49 : 24) is nor pictured as "a treacherous bow" or "a slack bow" 
(Ps. 78: 57); cf. Hos. 7: I6). The "house of Joseph" played an important 
Lole in the Israel/Judah struggle. Besides I Kg. II: 26; 40, the conflict 
between the house of Jose_h and the house of Judah is well attested 
elesewhere. In I Chron. 5: 2 (cf. Gen. +9: 8ff): "Though Judah became 
strong among his brothers and a prince was from him, yet the birthright 
belonged to Joseph. " 3. J. van der i4erwe discovers that the Blessings of 
Jacob (Gen. 49: 1-27), which pictures Judah as the premier tirbe of Israel 
(vv. 8-I2), interrupts at a very crucial stage of the death-bead narrative 
(gen. 48: 1-22). The narrative regards Joseph and his two sons, Ephraim 
and Manasseh, as the successor of Jacob. 
(69) 
Gen. 49 was taken to be 
a way to obscure the obviously so deep-rooted tradition in the national 
folk-lore which could not simply be omitted in favour of the Judah-tradition 
at the time of the Davidic-era. The favourable oracle for the tribe of 
Joseph in Gen. 49: 22-26 is explained by B. J. van der i"lero-re that "The 
author of the poem did not want to give unnecessary offence to the tribes 
of Joseph. Seeing that the primacy of Judah had been established by the 
oracle for Judah (Gen. ' : 8-I2), there was nothing to lose by giving a 
favourable oracle to Joseph (Gen. 49: 22-26). 'ß(70) How ever, if the tense 
relations between Judah and Israel are in equilibrium the situation must be 
(69) 3. J. van der Meire, "Joseph as successor of Jacob, " SBS, pp. 22I-232. 
(70) 1oi3. , P. 230. B. J. van d. er Heinle regards the fact that the Sose_h 
story is left out in the citing of Ps. 105 in the translation of the 
Ark in I Chron. i6: 7ff and the lack of allusion to the story of 
Joseph in gypt in Es. 78 as indicating the unfavourable ciiticism of 
of Jose h. This is not very convincing. 
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tiff erent from that of Ps. 7S where Israel 
is Said to De utterly 
rejected by God (v. 59) cannot appear. +ithout the historical reality 
the destruction of the North, Ps. 73 would have lost its -powerful force 
in inviting the North to the covenant renewal. The historical recital 
under a Javiaic king in Jerusalem Would not be convincing. Ps. 78 cannot 
be later than 587 B. C., but also cannot be earlier than 722. The 
disclosure of the mystery of history in Dtr terns has its great occasion 
in Hezekiah-Josiah's reform. 
In the Book of Hosea, the election of Israel and her redemption are 
traced to the period of the Willarness (2: 14f. 9: 1Q; 11: 1; ! 3: 4-5). The 
description of election in Ch. 9 is followed by that of rejection beeause 
Israel rebelled against Yahweh. 
"My God will reject them (aoX)b') because they did not listen to 
him. They shall be wanderers among the nations. " (y. 17) 
The two most significant but difficult verses in Ps. 78 (vv. 9,57) 
can only be understood in comparison with Hosea 7: 8-16, the political 
move of the Northern Kingdom to seek help from Egypt and Assyria is 
condemned severely in Hosea (7: 11; 8: 9,13; 9: 3; 11: 5, II; 22: I f2 7 
14: 3). The leaders of Israel, whether priests or princes, who led the 
people astray, are accused of lacking in knowledge and they are rebellious 
(4: 6ff; 7: 16; 8: 1+; 9: 15). Ephraim was so powerful that its name is 
repeatedly used to refer to the kingdom of Israel as a whole. She was 
exalted in Israel (, KWJ, 13: I). But she led the nation in deserting 
Yahweh, instead of listening to the divine call to return to Yahweh 
(5: 25,7: 7,10; 14: I; etc). They turned to Egypt and Assyria. 
71) 
Ps. 78: 8-10 and 56-67 have parallels in Hosea : 
P3.78 Hosea 
v. 8 17. b1 11ýo '? I-T )JI11D 1 7: 14 
qý1ýD U1 5 :> 9: 15 
v. 57 fl'h") JuhJp 1»; ll ý1ýb1 nupý "-l. lU)' 7: 16 
V. Ioa f1ý1j )1J>' 8: Ic 
v. Iob _ný55 1)ßh 1nýýnýl )»VD 
' l1)f) 7YI 8: Id 
(71) J. L. Mays, Hosea, (OTL), p. 108. 
(72) The translations of the verse vary : ? SV: "Their return to Baal " 
N.:: "They relapse into , 1orship of their h ,h god", Ackroyd. " 
, 
Their 
return to the _Hligh one" in "Hosea, " PEG, p. 609. olff: "They turn 
themselves, but not to me" in Hosea, (H ZHII), p. 108, Ätc. 
.. But the meaning is plain that the people of Ephraim turn away from God. 
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i Has. 7: 10, though obscure in its H brew original is ve=^j instructive 
in connection with Is. 78. The meaning is clear. Lphrain aid. not turn 
to Yahweh (7: 16). 
7Z 
p? ilitary catastrophe, therefore, is bound to fall 
upon them. 
Besides the above parallels between Hosea and Ps. 78 there are 
further cnntacts which are significant to both. First of all, great 
interest in Israel's cultic life is shown by them. we have the severe 
condemnation of the sin of idolatry II: 2) and especially the 
multiplication of altars and high places ( I7). b ) in Hosea IC: I-8 
(also 8: 11; I2: I2) and Ps. 73: 58 .. olff draws our 
attention to Hosea I0: I-8 which "represents the development of a type 
of prophetic speech which is reflective or didactic in nature. " 
(73) 
The didactic intention of Ps. 78 is by no means less obvious. Secondly, 
both share common traditions of the early history of Israel. The 
traditions of the early history of Israel. The traditions of Dcodus from 
Egypt and of wilderness wandering are known to Hosea (2: 14; 11: 1; 12: 9 
L-TO J; 13 f-142; 23: 4-6) and Ps. 78. Has. 13: 6 and Ps. 78: 29 use the 
same verb (Y-: )W) to describe the provision of food to the people in the 
wilderness. Both speak about the response of the people to the gift 
of food as sin. Therefore God sends punishment for their satiety, desire 
and pride. The covenant/law traditions of the ancient community of 
faith are highly valued b the y prophet and the psalmist. 
(74 ) 
The appeal 
of , l'i iJ1 andJ1I1-D in Hos. 4: 6; 6: 6-7; 8: 1-3 and Ps. 78: 5,10,37,56 cannot 
be mere coincidentce. Israel is accused of lying to God in Ts. 78: 36 
()J lýT') and in Has. 7: 13 and 12: 2 The use of 7-)a and llb 
is found in Ps. 78: 8, and Hos. 4: 16; 9: 15; 14: 1. Lastly the prophet and 
the psalmist do not make the accusation for its own sake; the future of 
the people does not escape their concern. The psalmist presents the 
fate of the people skilfully by connecting the past history of Nossaic 
traditions with the ; avidic-Zion traditions. 
(75) 
The prophet, on the 
other hand, perceives a kind of tension between judgment and the compassion 
(73) ;; olff, op. cit. -, P. 172. 
(7+) On the "amphictynoic" orientation of Hosea, see Rendtorff, "Reflection 
on Early History of Prophecy in Israel, " History and Hermeneutic, 
1967, PP. 28-21 and iolff, op. cit. pxxii. on the J. ecalogic 
tradition, I"iartin Suss. The Pro-Dhetic ': 'o--u of Hosea. pp. 981f. 
(75) On the link between Davidc covenant and Sinaitic covenant, see the 
;: ost recent discussion by Joh. -!. Levenson, "The Davidic -Covenant and 




_'he o__oinai pro-ohetic words of accusati on and threat 
in osea were aid--asse]. to the People of the iorthern Kint-, _o. a in "'he 
eighteh century. The Judiaean references (c. r. 1: 7; 3: 5; 9: 14: 0b) which ,. are 
added seconiarily indicated that the prophetic words were used and applied 
to the Southern }. inglo; i. Both Wolff and Childs recognize two different 
levels of Julaean redactions, out they hold different view-points when 
coming to detail. 11olf_ sees in the Jula_c salvation redaction (1: 7; 
3: 5; 9: 'ý; cb) a relatively early supplement and only secondarily were 
h 20äe8 's accusations an Urea is ? üDlieC3 to Judah ( : 5ab; 4: 1, '; 5: 5bb; 
6: IIa; 8: I4; 11: 10). 
(77' 
Childs on the other hand distinguishes two 
groups of material Che. I-3 and whs. 4: I'.. In the latter group Judah 
1s o rallelea with the lisobidiant Israel (I?: 2a r3aJ) while in the former 
Judah is contrasted positively with Israel and inherited the promise ar. 
hope which disobedient Israel has rejected. ý7"ý Considering the layers 
of redaction of II Kg. in connection with those of Hosea we may discern 
the application of the accusation to Judah to come later than the 
contrast between the hope in Judah and punishment of Israel. 
It is more acceptable to the southerner if traditions of the North, 
coming south after the fall of Samaria had no accusation against Judah 
and the southerners subsequently regarded themselves as the remaining 
hope for the northern traditions. 
The idea of rejection which must be seen in the context of Yahweh's 
election of Israel is a shocking message of the prophet. 
(79) 
Because the 
election expressed in the mighty acts of Yahweh to save His chosen people 
is manifested in history, the idea of rejection also was expressed in 
the historical situation of judgment which is the result of the disobedience 
of the people to the claims of Yahweh. One unique charateristic of the 
prophets of Israel is the tension between Yahweh's mercy and His wrath. 
Rejection is therefore not identical with total and final doom. This 
tension did not originate from the cult but from the basic religious witness 
(76) i. 1. Weinfeld outlines the common concerns of Hosea, Deuteronomy and 
Ps. 78: a. The condemnation of idolatrous and syncretistic ways of 
worship. b. the establishment of sincere relationship with God. 
Deuteronomy and ; )euterononi. c School, pp. 364-370. 
(77) 'Wolff, Hosea, p. x, aci. 
(78) Childs, 'IOTS} p. 381. 
(79) Lindblom, Prophecy in Ancient Israel, p. 312f. Amos 8: 2, "The end ( Y? -j)) has come upon i'iy people Israel..... "; Hos. 1: 9 "Not-my-people 
IM . l'5); . J°r. 
7: 29, the generation of His wrath" ( pn-I zy -)) -). 
164 
inheritel from the past. 
(`0) 
Divine rejection can be uniýerstood properly in connection . 4ith. hu. -: an 
rejection of Cod. It is almost always a:. -esponse to human abomination 
(e. g. Ps. 53: 5f6 ]). The reaction of nahweh to having Üeez first 
rejected by men is illustrated in the case of Saul (I Sam 15: 23) and 
the priest in Hosea (4: 6). The :: ejection of Israel (II Kg. 17: 20) and T) (3 
of Jerusalem-Te: aple-Jw: lah (II Kg. 23: z6-27; Der. 7: 29) are good examples. 
II Kg. 23: 26-27 which is later than Ps. 76, models the rejection of 
Judah and Jerusalem upon that of Israel. Despite Josiah's reform the 
wrath of God was still upon Judah because Josiah's predecessor, Manasseh, 
p_ovokel God's anger. 
'I will remove Judah also out of my sight, as I 
have removed Israel and I will reject ('TºvXhl) 
this city which I have chosen ( 'm'inn), Jerusalem, 
and the house of which I said, my name shall be there, ' 
(II Ig. 23: 26-27). 
In the book of Jeremiah the motif of rejection is emphasized first 
as a threat to Judah and Zion (6: 50; 7: 29; 14: 19) and then as an assurannce 
of His election and covenant to the two houses of Israel and Judah 31: 37; (82) 
All the above passages, though later than Ps. 78,63) 
maintain the same principle; men are rejected by God because they 
rejected Him first. This is also true in the case of God's rejection of 
Saul (I Sam. 15: 23; 26; of. 16: 1). 
"For rebellion is as the sin of divination and 
stubborness is as iniquity and idolatry. Because 
you have rejected (P 'O ) the word of the Lord, 
he has also rejected you ( 107,0311) from being king". 
This motif of rejection is always contrasted with God's election in 
IiDR (cf. I Sam. 16: 1-13). All these principles are found in Ps. 78. 
The rejection of Saul (Benjaminite) and the election of 1javid in HJR 
(80) Ibid. P. 321. 
(81) II Kg. 23: 26-27 is taken as from the Dtr redactor on the irrevocable 
wrath of God, see J. Gray, I& II Kings , 
(OTL), p. 7+5. 
(82) At the time of Deutzro-Isaiah, the election of God is affirmed by the 
non-rejection (Isa. 41: q, , 'O v5/-)n=). God does not reject but elect 
Abraham and his seed (Is. 41: 8-I0). 
(83) The traditional chronology that Jeremiah began his ministry in 
627/626 B. C. has been discarded by many in favour of 609 3.0. when 
Josiah was killed. The 13th year of Josiah (627/626) in Jer. y: 2 
; could be the date of Jeremiah's birth, see :'. L. Holladay, "Jeremiah 
the ? ro_phet.  ILy Suppl. p-n. 470,72. 
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is t. 9-ken up and reapplied in Ps. 78 with the house of Jeroboam 
/3tß 
(^phraimite) and that 'y Javid as the objects of rejection and election. 
O'ross distinguishes two editorial layers of Oeuterono : istic 
history (DtrI and 3tr2) 
85 
Jtrl which he assigns to the late 
pre-; . ilic period 
(`6) 
has two themes running through the whole stru=t= 
the sin of Jeroboam and the promise to David. Jeroboam led the people of 
Israel into apostasy and iIolatry by making two calves at Bethel and 
Dan (I ig, 12: 25-33). 
(87) 
The oracle delivered by a man of God to 
Jeroboam in I Kg. 13: '--51 predicts the destruction of the altars and 
the house of Jeroboam (I Lg. i3: 33-34). In it Josiah: 's reform is already 
anticipated (vv. 2-5). The fulfilment of it finally comes at the fall 
of Samaria II Kg. 17: 1-23. Str 
I 
views the fall of the Ilorthern Kingdom 
in the shadow of Jeroboam's sin and., therefore, the destruction is 
regarded as Israel's judgment (II Kg. 17: 20-23). The second theme of 
Dtrl is the promise of David; "for the sake of David my servant and for 
the sake of Jerusalem which I have chosen" (I Ing. 11: I2,13,32,34, 
36; 15: 4; II Kg. 8: 19; 19; 34). Cross' observation helps to summarize 
the central themes of Dtrl : 
(88) 
"The crucial event in Judah, comparable to the sin 
of Jeroboam was the faithfulness of David. Through 
much of Kings this theme of grace and hope parallels the dark theme of judgment. David established Yahweh's 
sanctuary in Jerusalem, an eternal shzine on chosen Zion, Jeroboam established the rival shrine of Bethel, a cultus 
abhorent to Yahweh, bringing eternal condemnation. " 
(34) For a different view, see Antony F. Campbell, The Ark Narrative 
pp. 213ff. He discovers that Ps. 78: 59-72 corresponds in surprising detail with the whole Ark Narrative in I Sam. 4-6; II Sam. 6 (78: 59-64 // I Sam. 4; 78: 65-66 // I Sam. 5: 6-22; 78: 67-72 // 
II Sam. 6). The parallels are there, but his conclusions on the date (20th century) and the interpretation (rejection of pre- Davidic Israel) cannot be accepted. He is, however, right to observe the differences between Ps. 78 and the mirk narrative, pp. 22.5f. 
(35) Cross, 211L. 13, Ch. I0, pp. 274ff. cf. also, "The Structure of the 
Deuteronomic History, " Perspectives in Jewish Learning, '3, Chicago; 
College of Jewish Studies Press 1967. 
(86) The expression "to this day" assumes the existence of Judaean state, CTI'r: E, p. 275, e. g. II Kg. 8: 22; 16: 6. 
(87) It is the accusation of the Sout b rn King. om against the North that 
Yahweh ,,, as regarded as being worshipped in the bull image. Alb_jort 
and. Hingg, en are more sympathetic to the historical reality the 
'bulls serve-. only as a pedestal upon which the invisible God was 





The secona theme reaches its fu. L il ment in the refor_n of Josiah II K o-. 
22: I-23,25. Josiah is highly praisei by DtrI. Only he can escape 'the 
critism ;; asset by the Jeuteronomistic historians even upon Javi , Solomon 
and Hezekiah. Therefore it is Likely that the two contrasting themes 
in Jtr, the sin of Jeroboam and the faithfulness of Javia (and Josiah), 
represent threat and promise with the final fulfilment in David and his 
son Josiah. The new possibility of salvation rests upon the ancient 
covenant of Yahweh to Lave. Cross is of the opinion that Dtrl is the 
propagan:. a document of the Josianic reformation speaking to the North, 
"calling Israel to return to Judah and to Yahweh's sole legitimate 
shrine in Jerusalem, asserting the claims of the ancient Javidic monarchy 
upon all Israel. " 
(8a) 
Cross' proposal for Dtrl is supported by the structure and themes in 
Ps. 78. His concluding statements can as well be a summary of the purpose 
and intention of Ps. 78 
t90) 
. 
"the historian has combined his motifs of the old covenant forms of the 
league and of the North, with those taken from the royal theology of the 
ýavidids to create a complex and eloquent program, or rather, one may 
say, he has written a great sermon to rally Israel to the new possibility 
of salvation, through obedience to the ancient covenant of Yahweh, and hope 
in the new David, King Josiah, " 
Ps. 78 emphasizes the sins of Israel in forgetting what God has done 
in the sight of their fathers (vv. 17-I8,40-41; 56-66). But time and 
again their disobedience is set in a context of God's forgiveness and 
further mighty deeds. God always overcomes Irael's rebellion by His repeated 
forgiveness. 
(91) 
The two Deuteronomistic ideals, 
(92) 
the purification of the cult 
and the cult centralization &t the one legitimate sanctuary, are implied 
in Ps. 78 (vv. 58-60: 68). According to II Hg. I8: 4 Hezekiah launched a 
(88) Cross, CI"IHE, p. 282. 
(89) Ibid., p. 284. At the time of Josiah the Northerners were drawn into 
closer relation to the South. A union of north and South under Josiah 
points to the revival of the old Davidic kingdom. cf. A. C. Welch, 
Deuteronomy, The Framework to the Code, 1932, p. 205. 
90) Cross, C: NNHE, p. 285. 
91) B. S. Childs, ? emory and Tradition in Israel, 1962, p. 49. 
(92) G.,, 1T . Anderson, The History and Religion of Israel, 1966, p. 88; cf. 
Fohrer, HIR, p. 297. 
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Droerarrae of cultic - reforris in which he destroyed the high places ans. 
pagan practices. Hezekiah is praiser in this cultic purification and 
his observance of the Law of ; loses (vv. 5-6). He also rebels against the 
Assyrians any fights against the Philistine (vv. 7-8). Against these 
good deeds the Jeuteronomistic historian explains the reasons for the 
fall of Israel (vv. 11-12),. Hezekiah invited the Northern Israelites 
to join in worship and to participate in the Passover at Jerusalem 
(II Chron. 30: 13,18-19,21). Similar nform was carried out by Josiah 
(II Kg. 22-23). The project to repair the Temple was extended to 
involve Manasseh, i: phraim and Simeon (II Chrnn. 34: 6-9). in II Kg. 22-23 
the entire reformation of Josiah is supposed. to be motivated by the 
discovery of the "Book of the Torah" in 622 B. C. The supposition does not 
agree with the analysis of II Chron. 34-35 which described the reform in 
3 stages : I. In the 8th year of his reign (632 B. C. ) Josiah began to 
seek the God of ! )avid (34: 3). 2. In the 12th year (628), he purified the 
cult of Judah (34: 34-5) and of Israel (34: 6-7). 3. In the 18th year of 
his reign (622) the discovery of "Book of Torah" led to a conclusion of 
covenant (34: 29-33) and celebration of Pssover (35: 1: -18). 
(93) 
Therefore, 
great reform measures were launched before the discovery of the Book. 
The political reason which lies behind the religious reform of Josiah is 
recognized by shcolars. 
(94) 
N. Weinfeld assumes that the gradual political 
deterioration of the Assyrian spire provided the occasion for the 
gradual takeover of the Northern territories by Josiah who had the union 
of North and South in mind II Kg. 23:. 19-20; II Chron. 34: 6). G. W. 
Anderson rightly puts it : 
95) 
"The extension of the reform to the Northern territory (L 'Kg. 23: 15) was 
a religious measure with obvious and und. erttandable political implications: the conditions which favoured the purification of cult were also an encouragement to Josiah to attempt to restore the lost unity of the javidic Kingdom. " 
(93) ii. T: einfeld also divides II 'ice;. 22-23 into 2 sources: II Kg. 22 and 
23: 1-3,21-23 he attributes to -Deuteronomistic writing, 
II Kg. 23: 4-20 
which does not mention the "Book of Torah" he attributes to the 
archives of Josiah,, -- Court. :f, "Josiah, " al, %i, 1971, gy=p. 283-93. 
(94) M. Gross & D. N. Freedman "Josiah's Revolt Against Assyria, " TiVE°, 
12,1953, pp. 56-58 E. W. Nicholson, "Josiah's Reformation and Jeuteronomy, " 
It, TwUGS-, 20,1963-6 , ? P. 77-3L. T "he _1attar 
tells against gross 
Freedman's _elyine too much upon exte_: zal . material and date which are is-, utable, p. 31. 
. -'r. we=son, on. cit. , p. 125. "--'?.. -. on icai and. :; on-ýwnor_ical, ", 1,20, 
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The reu: ýi on o_ the alienate of 1o-a el ani Judah the 
_ in h' ch o tý. 
ju`ý. cent an, _ reign of Jos_ h is ro. " ßl1 y she al., , :f. 79 /06 
hoäe are inteYroven together^. ''°) It isVan explanation for the fall of 
the :; orthern :: ing'. om and the choice of the house of Javii and Zion. 
ý. ?. Carroll maintains that Ps. 73 is a vestige of a tribal ýaolemic, 
"a Dolenii C directed against the holders of the older faith in favou: - of. 
the more recent claimants. " 
(ý7) 
It is difficult to accept that the intention 
of the psalmist was to alienate part of the people of Israel or to promote 
hostility against the northern Kingdom. `'Jith this conception I do not 
mean to una_LLtine the tension and controversy between Israel and Judah. 
The a=ddress in the introduction (vv. 1-8) points to "our fathers" as the 
rebellious generation of the wilderness (vv. 8; cf. 17ff.; 40-41) and the 
stubborn generation of the cnnquest (vv. 9-11; 56-58). They were referred 
to as the ancestors of the audience. This suggests the presence of the 
Northerners among the audience and/or the. identification of the people of 
Judah with the Northern traditions. In either case the discriminations and 
polemics are inapprehensible. Furthermore R. P. Carroll proposes that the 
occurrence of '1nß in the negative forme A5(v. 67) suggests a polemical 
intent. 
(Q8) 
It is also possible to take it as an interpretation of the 
contemporary events of the fall of the North (782 B. C. ). The verse only 
states what is bbvious, indeed the hard fact and mystery of history 
(v. 2), with the intention to give religious teaching to Northern Israel 
and an invitation to join in the future hope in Judah, Zion and the 
Davidic house. 
(99) 
The central teaching to Israel is summed up in the phrase On tý. ýý 
The intention of the psalm is not rejection but re-election. A. F. Campbell 
rightly remarks that "so terrible a statement of rejection might never have 
come to expression were it not to be followed by the claim of election. 
(100) 
(96) Cross, Ci4HE, p. 287. 
(97) Carroll, "Psalm 78: Vesitges of a Tribal Polemic, " VT, 21,1971, p. 144. 
(98) Carroll, on. cit., p. 136. 
(99) Borman Snaith's view is also unacceptable: " Ps. 78 belongs to a pre-Exilic 
group of Southerners accused of insufficient loyalty to Zion", 'r_- mns 
of the Temple, p. 52, neither is MMI. J.. Buss' interpretation acceptable: 
"The psalm may well have been adapted or formulated by former North 
Israelities in oder to clarify the reason for their new worship in 
the south. " The Psalms of Asaph and Torah, " JPL, 82,1963, p. 385. 
(100) A. F. Campbell, Lq, 41,1979, p. 57. 
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The : Deuteronomistic historian worked in the shadow of tha two great events, 
the catastrophes of 722 and 586 3. ü. (101) 
';; 'nen refer-ing to the homiletic and eateche tical character of Dtr 
in Kings, Alberto Soggin suggests that the desire of Dtr ';,, as not to produce 
history or chronicle, but to comment on known facts of the "chronicles of 
the Kings of Israel" or of "Judah, ". Ytr's intention was to explain the 
known facts in a theological context. It is anachronistic because qtr 
takes as a model of evaluation the work of a king from the end of the period 
of the monarchy. "This theological criterion is made up from the 
standards riven by the reform of Josiah : the rejection or suppression of 
the syncretistic or Canaanite sanctuaries. " 
(102 
r '' even the 
foreign policy of a monarch is taken as a testimony of faith. The kings 
of Israel are summarily judged to be guilty of the 'sin of Jeroboam' 
(I Kg. 12: 26ff) . 
It may be desirable to draw parallels between Ps. 78 and II Kg. i7 
which contains an explanation of the fall of the northern Kingdom and 
which Norman H. Snaith calls 'a Deuteronomic Homily' (vv. 7-23). 
(103) 
Though there are evidences of later insertion (e. g. w. 19-20), the Dtr 
interpretation of the destruction of Samaria is recognized in the condemnation 
of the worship of the golden calf, an unforgivable sin for the 
Deuteronomist (v. 16) and high places (vv. 8-11) other than the Temple of 
Jerusalem (vv. 21-23). 1 II Kg. 17 exhibits the central concern of 
the Deuteronomists : cultic purity and the centralization of the cult of 
Jerusalem. The opening verse of the homily (v. 7) traces the disruption of 
(101) von Rad, PHOE, p. 207. For a structural analysis of II hg. 17 and 
comments on works by shcolars, see J. MacDonald, "The Structure of II Kings, xvii, " TGUOS, 23,1969-7o, pp. 29-41. 
(102) Alberton Soggin, Introduction to the old Testament, 1976, p. 200. 
J Mauchline, too, recognizes that the two-fo12, demand is the main 
objections of Josiah's reform. The Dtr belief in the doctrine of 
retribution is also at work in I and II Kg. "I and II Kings, " P 
1962, pp. 338-356. 
(103) Norman H. Snaith, "I and II Kings, " 13, III, p. 280f. von 3, ad, Studies 
in Jeut. pp. 74-91, J. Muilenburgh, "Baruch the Scribe, " Proclamation 
and Presence, pp. 218 an. Soggin, Introduction to the 0... p, 72t 
view the Ltr as giving a theological explanation and retrospective 
historical reason of the fall of the two kingdoms. : 7eute_onomistic 
history comments on events in terms of Jeuteronomistic teaching 
Ii Kg. 17: 7-23. C.: i. Anderson, "The Historical Looks of the Old 
Text, " P03, p. 286. 
(104) `'he introduction of astral worship in the : rorthen Kingdom can be earlier 
(to be cont'd) 
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the :; i nýdo to the sins of the children of Israel 
"and this was so, because the people of Israel had sinnned against the 
Lord their God, who had brought them up out of the land of Eg Qt from 
under the hand of Pha_aoh, king of -Egypt, and 
had feared other gods. "" 
This verse sums up the sins of the people recited:. in Ps. 78 up to v. 54. 
This connection of the salvation:: history and the violation of covenant 
o'. 1'k . 17: 7 ="7%e sins of 
l: Met t' ri. I41 n of 1h0 
is noticed by John Gray when he comment: Scovenant are emphasized in the 
context of the E. eilsgeschichte of the deliverance from Eipt. " 
(105) 
Ps. 78: 55 begins with 13'171 o, j'iD, Wla'1 which has affinity with II Kg. 17: 8; 
they conducted themselves according to the statutes of the nations 
( )311), ') n)? n: 2) whom the Lord has cast out before them ("" 1J D% illilý W''))fl). 
They built high places ( n)h _: I) 
in all their cities (II Kg. 17: 9). This 
too has a parallel in the psalm : )Jn )1 M which provoked Yahweh to 
anger (D'yýlý7, II Kg. 17: 11,17; Ps. 78: 58 )MV-9D'1). Therefore, 
He cast Israel out before Him and Judah was the only tribe left (II Kg. 
17: i8; cf. Ps. 78: 67-68). 
(106) 
The use of the provovation formula (W OI) flt7) in I and II Kings, 
Has. 12: 15, Deut. 32 and Ps. 78: 58 acids great force to the present 
discussion. The hiphil of the verb ay], meaning to provoke anger 
is mainly used by Deuteronomy, Jeremiah and the compiler of Kings. 
(107) 
It appears in passages where the people are accused of provoking Yahweh to 
anger by worship of idols. It occurs once in Hos. 12: 14 r15J, "D' 9 D1 
p' ihn $')X , Ephraim's idolatry provoked Yahweh's anger. In 
deut. 32: 16 Ola'y:: >')anl v. 21 ( UO'yý. ý)(cf" v. 21 Pi. 3 pl. Suffs. 
')jaY), the word is parallelled with X) P. This fact 
is especially significant because the hiphil of `ljF occurs only four 
times in the Old Testament (Ezek. 8: 1; Deut. 32: 16,21 and Ps. 78: 58). 
(108) 
(104) than the reign of Manasseh. There is reference to such worship in Israel in , -nos . 
5: 26. J. Gray, I& II 11[ings , 
(OTL ), 1970, p. 643. 
(105) 11ia., p. 646. 
(106) II KG. 17: 19-21 on the apostasy of Judah and God's rejection of all 
the seeä of Israel, probably Judah and Israel, are verses added as 
a comment on v. 18. It should be restated that the psalnist uses history to teach, to witness and to encourage, Leslie, The ? saLns, 
p. 153. The basic thought is that God of Israel is a covenant God 
who did nuniä, 1 w'ýe People when they reject Him but who has never left them in total darkness and `. ribjjlation. 
(107) See 333, ?. 495. 
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1: h 7. 'tß 1wr.: i o_ VY 16 t1. il :71VT: ._1jr. o 
then, except I Lam. 
2 ; 25, are ?D lief to the COn lemnation of the sin 
of the kings of the i; orther : >inýKo enä are used almost in connection (1 
with the sin of Hin; Jeroboam. in I KS. the verb only appears 
after the condemnation of Jeroboam in chapter 14. The Israelite kings 
are accuse} of following the example of the sin of Jeroboe. a (15: 30; 
16: 2,7,13,26,33 an" 21; 22). In II Kg. 17 it forms part of the list 
of terminology adopted to explain the rebellion of Israel, which led to 
the destruction of the Northern Kingdoma. The two golden calves provide 
the connection between the idolatry of Israel and. Jeroboam. Then the 
verb is used only in the reforms of Hezekiah (21: 15; 22: 17) ans Josiah 
(33: 19). Only toward the end of the kingdom of Judah does the verb 
appear again to describe the deeds of Iylarassedh (II Kg. 23: 26; 
II Chron. 34: 25). And God's rejeciion of Israel becomes the model for 
the rejection of Judah and His chosen city Jerusalem and the Temple upon 
which He puts His name. 
(110) 
A Comparison of Ps. 78 and II Kings 17 
Ps. 78: 12-67 II Kg. 17: 7-23 
12-54 Recitation of God's saving 7. Israel sinned against God who 
acts in ]Dept (vv. 12ff, 43ff. ) brought thmm out of Egypt from ýc the sins of the people (-),, (t-in under the hand of Pharaoh 
r)y v. 32) )xvn). 
(108) Furthermore, the occurrences in Deut- 32 and s, 78 are in parallel 
with 09. This provocation formula (NJ pp IVY --D) is only found twice in Jeut. and once in the whole Book of the Psalter. The Q, al 
of 11? and the hiphil of OY. are used in Ps. 106. The similarities between ijeut. 32 and Ps. 78 are undeniable. For a detailed 
comparison between Deut. 32 and Ps. 78 see Ch. 7. 
(109) 1 Kg. 14: 9,15; 15: 30; 16: 2,7,13,26,33; 26,33; 21: 22; 
II K. -. 17: 11,17; 21: 6; 15; 22: 17; 23: 19,26; cf. aY il , I Kg. 23: 26; 1D Y , l, I Kg. 15: 30; II Kg. 23: 26.9 occurrences in Jeremiah 7: 18; 8: 19; 25: 6-7; 32: 29,30,32; 4º: 3,8. of. in 
other books Ezek. 8: 17; 16: 26; 32: 9; Deut. 4: 25; 9: 18; 31: 29; 
Judg. 2: 12; I Sam. 1: 7; Isa. 65: 3; II Ch-on. 28: 25; 33: 6; 3'x: 25; 
heh. 3: 37; Ps. 106: 29. 
(110) II Kg. 17: 19±, "an obvious exilic note on the sin which brought 
about the final destruction of Judah, which is prompted by the 
statement in v. l3b that Judah survived the fall of Samaria. " 
John Gray, Iü II Kings, (0TL) 1970, pp. 8,649. Cross, CHHE 
p. 235, Zimmerli, Old Testament Theology in Outline, pp. 177.179. 
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55-56 : ast out nations before 
them (A' la Q; 1'1ýh tU7, l'1 
='hey still iid not keep 
His testimonies ()'j 1 'TY ) 
53 By their high -olaces ( 
, n))3.1); and 
by their 
idols ( 
they provoke'? Hirn to anger 
( l, il a `J=>`1 ) 
59 S ýý U' ý1 X)j D%)) l 
5 DU T- . rfl) n)-T) opl I 
nºDIX fl < J-) f -S 1W 
22 D, fj? (: ) 1)')) X 11 A7 
56. They did not Keep )'n)'-TY 
10 n'1J (Y. 37 ) 
8. Fol_o, Tel the .f1p 17 of the 
nations Thorn Goa has cast out 
before them ( 1-)))I' 
j. K7W' ')1 ') D)J 
9. They built high places 
( A). , b-2 
). (Also v. 11). 
10. Set up images, served idols, 
holten images (calves v. 16, 
41). 
11. Provoking the Tor: '. to anger 
(11ýý-l1. `! any 7ýý`7) (also v. 17). 
20. y-); . 
5» 3111' a . ß(11'I 
13. 'keep my (IA). Sh) -and ( in fyn ) 
according to all the law 1-1), n 
which ".. 
IJ ý' f1: x nX xi )LUX 
14. X5 
15. They rejected )n'),: ) , . n1 iY 
16. J T-S 4 
If the parallels between II Kg. 17 and Ps. 78 can be established, then 
the great sin of Jeroboam and the captivity of Israel are also background 
elements of the rejection of Israel of Ps. 78. Furthermore, Ps. 78: 68-72 
can also be explained by the Hezekiah's and Josiah's reforms. It is 
not the textual parallels or independence which should be sought but 
the general ideology and Sitz-im-Leben. The intention was the unfication 
of the people in the sacral traditions under the leadership of the 
Davidic dynasty and in the centralization of the cult as the sole 
legitimate cult centre. This is further supported by the last verse 
of the psalm. The Davidic king is to tend the people in the integrity 
of his heart ()»J Dn) and to lead them in undere Landing ( I1)). n). 
The image of a shepherd is applied mainly to the rein of David in II 
Sam. 
1 
5: 2; 7: 7 and the future Davidic kings (Jer. 23: 44; lEzek. 34: 23). 
(111, 
But only David is said to rule in the integrity of his heart 
II Kg. 9: 4. Yahweh reaffirms His promise to David and to Solomon and 
urged the latter to walk as his father David, in integrity of heart 
( >>J p1»). The secnnd half of Ps. 73: 72 is most probably a 
reference to the understanding of Solomon that jahweh gave Solomon wisdom 
(ill) c±. the people as clock, II Sam. 24: 17, cam. Ps. 78: 52. 
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and understanding to govern the people, ºl1'l f º'))1 a Jl I ... flh--Dn (I Kg. 
29-30 (5; 9.10) . The psalmist lcoks to the two br ý. at kings of the 
United '. onarchy, : )avid and Solomon, as molels for the present kings in 
his effort to unite the two families of Israel and as hope for the 
people. i-loreover, the integrity of heart and undexttanding are two 
important elements of the wisdom traditions, which the deceitful and 
stubborn generation of Israel is in need of (Fs. 78: 8; II Kg. 17: 14). 
The reople of Israel were urgently instructed is the mystery of history 
and the understanding of their sinfulness. 
The above discussion can be brought into focus by consilering the 
Jeuteronomistic summary passages on Hezekiah and Josiah. The contrast 
between the disobedience of the Northern Kingdom and the obedience of 
Hezekiah, the defeat of the North by the Assyrian an'" the divinely 
supported rebellion of Hezekiah against the Assyrian and his victory 
over the Philistines are instructive for our understanding of Ps. 78. 
The Deuteronomist's praise of Hezekiah is worth quoting as follows 
(II Kö. 18: 3-12) . 
"And he did what was right in the eyes of the Lord, according 
to all that David his father had done. He removed the high 
places ( 1n l, )... He trusted ( !7 t2 --J 
) in the Lord the 
God of Israel; so that there was none like him among all the 
kings of Judah after him. For he hell fast to the Lord; he 
aid not depart from following him. -i, but kept the commandments 
which the Lord was with him; wherever he went forth, he 
prospered. He rebelled against the king of Assyria, and 
would not serve him. He smote the Philistines ... The King of Assyria carried the Israelite away to Assyria ... because they did not obey ()YbtU X) the voice of the Lo a. their God but transgressed his covenant ( even all that Moses the servant of the Lord commanded.; they neither listened nor obeyed. " 
Hezekiah is highly praised by the Deuteronorist who evaluates his work 
in terns of the commandment of Hoses and the no3el of David. " he 
L or-' . ras with hin" recalls the same promise to -avid in : "; atha z's 
oracle III yam. 7: 3). Furthermore, the designation of him as 
(II : g. 20: 5) echoes the same designation to -David 
(II San. 7: 
If the captivity of uo d 's strength ()T y) to the enemy in Fs . 75: 
olff 
alludes to the Philistines' ca-: )turing of the Ark, the eternal reyroach 
to the sane enemy (v. 66) may well be an indication of a final total 
defeat of the hilietines. _Dne . wonders whether ezekia. h's successful 
soli tica1 activity against the ? hi'_istinss may haw left some traces 
i:: the recital of h` stcri cal events in - s. 703: 66. :; eze:: iah _sc 
the lard lost to the Philistines -lü_ind the reign ., _ his father . -. ha-- 
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_1 ]hron. 233: 13) ail _t - 
she: a the '_'ßh__ is tines to the south as _ 1' as 
112 
successive political ccorg, w> ct1- iinrr t -'US 
ena', y QýLe T 
together with the authentic reform of centralization, fit in '. tell with 
the aim "to strengthen the Javiftis lynasty in Jerusalem and to restore 
(Zl ý 
the ancient borders of the --Diavidic kingsdem. " ' 
The Chronicler actually recorded a : message to the north inviting 
the northerners to cone to Jerusalem and celebrate the Passover (II 
') The invitation stresses the need to return to the Chron. 30). 
(11L 
Lord, ". 3o not be like your fathers (aý'111s < )'v)) and your brethren 
who were faithless to the Lori. ...... " 
(v. 7), the importance of 
coming to the Holy Temple (Ia rp% 1, \'ý)) (v. 9), the ilea that the desolation 
was the result of Yahweh's fierce anger () D( ))-)n) (v. 9a) and the 
gracious - marciful nature of Yahweh (ýý)ýýý t7Jnýº »n-'>) (v. 9b). 
All these emphases, hardly accidental, are presupposed by Ps. 78. The 
connection of Ps. 78 with the reform activity of Hezekiah is further 
strengthened by the similar theological perspective of the Isaianic 
oracles heard at the time of Hezekiah. The illuminating verse of Prov. 
25: 1 speaks of the "men of Hezekiah" who probably belonged to a group of 
(112) Though this event is not mentioned in the account of iiezekiah 
reign in I1 "Chron. ý : 34-43 (LXX reads Gerar for MT Gedor) in the 
annals of Sennacherib and in Sennacherib's 'Letter to God.. ' Bustenay 
Oded, IJH, p. 445. 
(113) Ibid, p. 46, also Oded refers us to Howley, "Hezeeiah's Reform 
and Rebellion, " BJRL, 44,1962, pp. 395-431, who, however, while 
supporting the historicity of the account in II I ;. 23, rejects that :; ezekiah's reform was ever carried out in the north, p. 429. r! einfeld, "Cult Centralization in Israel in the Light of a Neo- 
Babylonian Analogy,,, JiT-, 23,1964, pp. 202-12, F. L. Noriarity, "The Chronicler's Account of Hezekiah's Reform, " CBQ, 27,1965, 
Pp. 399-406. 
(114) S. Talmon supports the Chronicler's report of the Passover as of 
great historicity. He even argues for its accuracy in detail 
by proposing a theory for the Passover celebration in the second 
month, VT, 8,1958, pp. 48-74. His proposal remains a theory and. 
lacks substantial evidence to support it. But one thing is sure, 
if the Chronicler simple retrojected into the reign of Hezekiah 
the Passover celebration of Josiah (de Vaux, AI, p. 487) or invented 
it totally out of his imagination, he would not create such difficult 
problems of celebration at an unorthodox date which he had to 
explain in II Chron. 30: 3 nor would he allow to take place such 
an observation not according to regulations, which he attempted 
to resolve in II Chron. 30: 17-20. See F. L. Moriarty, The 
Chronicler's Account of Hezekiah's Reform, " C30,, 27,1965, pp. 404-4c6. 
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;e fforva -minded Yahwlets. Their task was endorsed by Hezekiah . rho 
"as the first king of Judah without any ccnter; a: t in 1'o: th Israel.... . 
wishes to conserve the heritage of the past, consisting of historical, 
prophetical and sapiential traditions , ýý 
(115) 
Ps. 78, coning from this 
time, therefore, contains traditions of various kinds. 
The attempt to restore the Javidic i: onarchy and the effort to 
centralize the cult at Jerusalem should öe attributed to Hezekiah. 
(116) 
But obviously Hezekiah's reform activity did not gain widespread acceptance 
when we read of the apostasy of his son Manasseh. This, however, does 
not in any gray lead us to the conception that Hezekiah's attempt 
was a complete failure. The effective reform of Josiah would not come 
about without his work and the spirit of reform carried on by the 
Deuteronomist. The historical situation of the gradual disintegration 
of the Assyrian Empire facilitated extensive reform, carried out even to 
the former northern Kingdom by Josiah (II Kg. 23: 4; II Chron. 34: 6-7). 
(117) 
The celebration of Passover by people of North and South at the 
time was suitable for the revival of Ps. 78 to be used in an occasion 
which "recalled the memories of freedom from _gyptian slavery and the 
covenant with Yalreh. " 
(118) 
The Jeuteronomist exerted a stronger 
influence at this time. Ps. 78, however, must be seen as composed at 
the early stage of the Deuteronomistic movement at the time of Hezekiah. 
I do not see how A. F. Campbell can justify his claim that Ps. 78 
is ore-Deuterai; omic by simply dismissing the traces of Jeuteronomic 
theology (vv. 5-8), the expression of covenant theology (vv. 10,37, 
56b) and the accusation of idolatrous worship at high places (v. 58) as 
(115) From the evidence of the negative attitude reflected in 3ab-Shakkeh's speech on the destruction of high places (II Kg. 18: 22) and Elijah's building of an altar on ith. Carmel (1 Kg. 19: 10; 14), 14.1+einfeld 
suggests that the sin of the high places is an "invention of the Jeuteronomist : prior to him it gras entirely unknown in Israel. " in "Cult Centralization in Israel in the Light of aN eo-Babylonian Analogy, " J E2,23,1964, pp. 202-212, esp. D. 203. 
(117) B. Odes, ITri, p. 467, ; "i Cogan, Imperialism and Religion, D. 113, 
and still earlier = . II. Cross, Jr. and J. iI. Freedman, "Josiah's Revolt Against Assyria, " JS; E3,12,1953, pp. 56-58, support that the 
political occasion for the reform was probably the death of the 
king Assur-etel-ilani and the consequent disorders in Assyria. 
(118) 3. Oded, ibid. 
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''s 1i1 eutercnom C . et''actiori an reinter ret'tion. ough 
he la -Las the psalm to the tenth century, he adrait', that the psalm is 
suitable for ad-notation in the Josiah's reform. 
To sup up, Fs. 78 is a didactic psalm composel in Jerusalem after 
the fall of the i; orthern 1: -ng'-om. The victory of Judah over the 
Philistines and the miraculous escape of Jerusalem strengthened the 
belief in the choice of the Southern Kingdom and the election of Zion 
with the holy Temple of Yahweh standing firmly in elevation. The 
rejection of Ephraim-Joseph became a historical reality in the catastrophe 
of the defeat of Samaria. The rejection of Shiloh is not meant to be 
an analogy of the link be veen Shiloh and Jerusalem, the stress is put 
wore on the election of Jerusalem than on the rejection of Shiloh. 
History of the past is selected and interpreted to illustrate a puzzling; 
historical problem of the present situation. In this case the Ark 
Narrative and the History of the Rise of avid to power are adopted. 
The Mosaic traditions of the Exodus and wilderness period are attached 
to the royal theology to form a whole piece of historical recitation for 
the didactic purpose. The historical - theological atmosphere perceived 
in this psalm reflects the reform of Josiah. If the historical, 
prophetical, smpiential and royal traditions are blended together in the 
time of Hezekiah, how rauch so should they be seen in this perspective 
in 7S. 78 which definitely has its role in the development of the 
Deuteronomistic movement. The link between Ps. 78 and II Kg. 17 may serge 
as a good example. 
(119) A. F. Campbell, "Psalm 78: A contribution to the Theology of Tenth 
Century Israel, " CBa, 41,1979, PP. 52,79. Less convincing still is his opinion that the psalm "does not show marked signs of 
priestly or prophetic tendencies. " He seems to convey an idea that there was a clear cut classfication of priest, prophet and Wise 
man, each has his isolated area of operation. He proposes that 
the psalm with the opening add_es.;, "0 my people, " was composed by the circles of the wise, "the counsellors or theologians of the 
king" for recital by a representative of the king, P. 77. But he 
has already pointed out that the designation of the addressee as 
" !y people" is quite un_xln1o: wtn in the ,. risdom literature. The 'king 
or a court prophet or a sage can be candidate of the speaker, p, 63. 
He chooses the king. Here one 5trportant issue is whether the king 
has ever taught or expounded the Torah. :: e have evidence that the 
king has the duty to read and keep the Torah (deut. 17: 18-20) . Which 
un-erlies the ? raises ascribed to Hezekiah and Josiah (II Kg. 18: 3, 
5; 23: 25)" v. ', 7idengren is of the opinion that the king was the 
teacher of Torah. "ging and Covenant, " J33,2,1957, PP. 1-32. But 
it-is more likely that the . uty of teaching belongs to the pro_het 
and the priest, 3. I. J. Rosenthal, ". ome zsý _cts of the .. &3 ews Monarchy", Stu. dia 
. emitioa, 
T, J e;, rish Themes, -p. 2 es p. 7 
supýorte he caching function of the p_-es . 
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4. The Abraharic Covenant 
Ps. 105 regards the word of promise to Abraham, which is renewed and 
extended to Isaac, Jacob and Israel, as the origin ofelection of Israel. 
It also relates the Exodus tradition into the framework of oath to the 
Patriarchs (vv. 5-10). It stresses the fulfilment of God's word in a 
number of places. Pss. 105-106 show the stylistic feature of the Prieatly 
writer. 
(119a) 
Here are some of the instances in Pss. 105-106, in which the 'word' 
or 'commands' or 'voice' of God are in the mind of the psalmist: 
105: 5 l vaWh 
7 1 't'DUJv 
8 )1) -s 
11 ý YJ. 1), flX JnX 15 -), bx 
15 --"', Y'-3Jy) 'n'ruha ))' Jr ' 
19 
28 ) "1 -i ri ý' 1v "'ýý 
42 u-rp -7 -. nI i 
106: 3 vD uh 
12 )' ý1) J'1J, 'c' I 
23 -lb il 11 
24 )ýa7y )1'h, ýl X> 
25 -- Ma l yj& "X5 
34 -1(JX 
There is a great contrast between Ps. 105 and Ps. 106. In the former the 
'promise', 'oath' and 'word' are never violated. Even the nations obeyed 
His command. Twice Yahweh intervened in history by sending (nyd1) Joseph 
(105: 17) and Moses-Aaron (105: 26). The word of Yahweh fulfilled in Joseph 
(105: 19) and in the first plague He brought about in Egypt, "He sent (nj w) 
(119a) S. McEvenue has illustrated this feature of P with examples from Genesis - Numbers: P reports the fulfilment of God's commands in the same words as the commands themselves, Gen. 17: 11-12/11: 23; Exod. 14: 16/14: 21-22; 14: 26/14: 27-28; Num. 13: 1-2/ 13: 3,17; Num. 
20: 7/20: 10; 20: 23,25-26/20: 27-28; 27: 18-21/27: 22-23. He refers to this as fulfilment 'in puce'. *Word and Fulfilment: A Stylistic 
Feature of the Priestly Writer, " Semitics, I, 1970, pp. 104-110. 
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darkness and it became dark" (v. 28). In this plague Yahweh's word are 
not rebelled against. God is the creator of all things, even darkness 
obey His words. Therefore at the end of Fs. 105 His promise is referred 
to as 'holy' (v. 42). 
This is in contrast with Ps. 106. The people did not believe in His 
word and despised the pleasant land (v. 24). They did not obey the voice 
of the Lord (v. 25). Even Moses, together with the people, sinned at the 
Waters of Meribah. Moses spoke wpids that were rash (v. 33). Yet God still 
listened to them when they cried to Him (v. 4J). 
In this respect Pss. 105-106 must be seen togehter. Moreover, the 
Priestly covenant with Abraham in Gen. 17 is clearly shown in Pss. 105- 
106. The most important proof of the Priestly covenant is the proclamation 




- TZ13 T) `ý y 13 
)t ý'r any' 'J. 
1 J)aý. Y fin' XJ, l
A comparison of Ps. 105 and the Priestly narrative of Gen. 17and Exod. 1 
confirms the Priestly feature of Ps. 105-106. 
Ps. 10 The Priestly Narrative 
v. 6 l7, ýýýý Y5 Gen. 17: 7 1I7n. Y 7"" 
v-7 011-77 x , l)+]' x) l) P. ll', 7j 
v. 8 
v. 8 -) 1-7 3ý7"Yý... 1J ýý 13))y v. 7 ß`ß, v 1n) -?:? AJn ý7'ý 
v. lo O. 7ry SV 2 
v. 11 jy >> V'(-nx P IX  
1 l V. 8 
y>> ý7Y -:: ) . fl ... 
1 nn j 
-7 n pýn7nJ y AyJy nrnM 7 v. 12 J,; f) ,= D'-a) 
vv-12-15 God protects the sojourners 
vv. 16-22 God intervenes( n>W) - 
the Joseph story 
v. 23 pý'1ý1J J5"ou), X '1 Exod. l: l -! 
ý% D'XJ il 
pn ýnX---) na W'x y' nx 
v. 24 -7 Xh I)V 5), X IV) v. 7 ). )'J ). ý`)U») 1 ýý 
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v. 25 j 11'--jy 
_»n, ß'7 
w. 26-36 God intervenes ( 77,70J)- 
Moses and Aaron, 
the Plagues 
v. 37 nnil YJD--: ) .Ia; "I 1'I 
v. 13 5 ̀ (7U' 'J3 J1 < ...? 1-my' 
) 
Exod. 11: 2; 12: 35-36; Gen. 15: 14 
(120) 
The covenant promise, "i will be your God" found only in P's formulation 
of the Abraham covenant (Gen. 17) is echoed in Ps. 105: 7 and Ps. 106: 47. 
This formula in Gen. 17: 8 is applied to the children of Israel in Exod. 6: 7. 
Understood in this context, the covenant which God remembered to Israel in 
Ps. 106: 43 could well be the covenant which He swore to Abraham, to Isaac 
and to Jacob (Exod. 6: 8). 
A preliminary survey of all the references to Abraham and God's 
promise to him in the Old Testament reveals interesting results. In the 
pre-Exilic prophetic literaturo, 'Abraham' (Isa. 29: 22) which is, according 
to C. R. North, texturally suspect, and in the last verse of Micah (7: 20), 
which is regarded by North and others (e. g. H. H. Rowley) as a late passage. 
(121) 
Amos and Hosea do not even mention Abraham at all. 
(122) 
(120) The connection between Gen. 15: 14 and Ps. 105: 37, which are the only 
two places referring to depoiling of the Egyptianoutside Exodus 
(3: 21-22; 11: 2-3; 12: 35-36), is very significant. It is probably 
right that both the psalm and Gen. 15: 13-16 are from the same source. 
Gen. 15: 13 : Sojourners in a foreign land -Ps. 105: 23 They will be slaves and oppressed - 25 14 Judgment on the nation they served - 26-36 They shall come out with possessions- 37 Gen. 15: 13-16 "are obviously out of place in J. because they pre- 
suppose the promise of the land. They are generally assigned to a 
redactor, although it is difficult to conceive a motive for their insertion. " Skinner, Genesis, (ICC), p. 293. Von Rad also admits that it is an insertion rom E? ). "The concern of these verses is clear, they are 'aetiological', designed to clarify a riddle: 
Abraham had received the promise but it was not fulfilled for 
many generations. " Genesis, (OTLS, p. l82. Eissfeldt supposes 
that Gen. 15: 13-16 belongs to E; Exod. 3: 21-22 to L; Exod. ll: 2-3 
to E; and 12: 35-36 to L. Skinner, however, observes that ! I-7a Wýý s (v. 14) is from P and perhaps alsaUL -)1; fh y77X(v. 13), p. 282 
(121) C. R. North, The Old Testament Interpretation of History, 1946, 
p. 43. J. L. Mays, Micah, (OTL), p. 30. 
(122) Amos does not allude to any of the Patriarchal stories. The names 
'Isaac' (Amos 7: 9,16); 'Jacob' (3: 13; 6: 8; 7: 2,5; 8: 7) and Joseph (5: 6, 
15; 6: 6) are designations of the people of Israel. 'Joseph' appears 
in only three other prophets (Ezek. 37: 16,19; 47: 13; 48: 32; Ob. 1: 18; 
Zech. l0: 6) and five Psalms, four of which are Asaphite psalms: 77: 15; 
78: 67; 80: 1; 105: 17. Ps. 105 is associated with the Asaphite singers 
in I Chron. 16. 
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It is clear that only in and after the Exile does the Patriarchal 
traai-tion take on a great prominence in the utterence of the prophets. 
And then the first forefather, Abraham, becomes even more important. 
(123) 
The prophetic tradition before Deutero-Isaiah demonstrate the election. 
of Israel in terms of the deliverance of Israel from Egypt (Amos 3: lf.; 
Hos. ll: lf.; 13: 4; Ezek. 20: 5ff.; Jer. 2: 4ff. ). Only Deutero-Isaiah who 
gives to the Exodus theme an important role in und. esstanding God's dealing 
with Israel in history, associates God's election with the choice of the 
Patriarchs. Abraham is designated as the friend of God (Isa. 41: 8f.; cf. 
II Chron. 20: 7). The other reference to Abraham is in the massage of 
comfort, Isa. 51: 2. Here the calling of the one in order to brinf blessing 
to many ( reflects the tradition of Gen. 12: 1-3, which may also 
form the basis of the appeal made by the people of Jerusalem in Ezekiel's 
time : the land promise to Abraham who was one is the natural basis for 
the people who are many to receive the land ()IJ11J IJj [3)» )Jn1, Y1 , Ezek. 33: 24). 
Ezekiel repudiates the popular appeal to Abraham as the basis for the poss- 
ession of the land by the inhabitants of Jerusalem. Ezekiel's view of ti'e 
gife of the land is conditional upon obedience to the law. God poses a 
number of questions to those who hold the false belief in the promise of 
tl land in Ezek. 33: 23-26. 
Ezekiel understands that obedience to God alone and the promise of the 
land are two aspects of the oath which Yahweh made with the forefathers of 
the Exodus-wilderness generation when He brought them out of Egypt (Ezek. 
20: 5-7, ... G1') b `? Xb UVS JD 7). When Ezekiel refers to the forefathers, 
most of the time he has the Exodus generation in mind (lýý'f11aý`f, Ezek. 20: 
42; 36: 28; 47: 14; J 1n )JX , Ezek. 20: 18,2700v%; 37: 25; c» Iý-'ý , Ezek. 
20: 4,24). 
The only reference to Abraham in Jeremiah is in the renewed promise 
of the future return of the Exiles and the restored community. Yahweh 
reconfirms His covenant with David (33: 14-22). If we examine the'fore- 
father' passages in Jeremiah, we shall discover that Jeremiah usually 
associates the 'forefathers' with the Exodus-wilderness tradition (2: 5; 
7: 22,25; 11: 4,7; 31: 32; 32: 22; 34: 13,14). Those passages whic+re connected 
with the promise of the land carry a strong accusational sense (2: 4ff.; 7: 14, 
22f.; 11: 7,10; 16: 10-13; 23: 39; 24: 10; 34: 13; 44: 9,10). In Jeremiah 2: 4ff. 
the of: 1? 9' J1! 2and j, V70 P': are those who were brought up from Egypt by 
went Yahweh and whoAfar from Him after the entry into the land (vv. 6-7). 
(123) C. R. North, op. cit., p. 43. 
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From the evidence above, it is clear that Jeremiah and Ezekiel are 
only concerned with the 'fathers' from the time of the Exodus onward 
when they demonstrate the sinfulness of Israel. There was a continuity 
of disobedience from the forefathers to the children up to the present 
generation. Therefore they uphold the idea that possession of land is 
subject to the condition of obedience and loyalty. 
Deuteronomy also makes possession of the land conditional upon 
obedience to the covenant and law as also in the reference to the 
promise of land to the Patriarchs (1: 8; 6: 10,18ff; 9: 3-5; 29: 12-16; 
30: 20). These passages are either connected with the saving acts of 
God in the Exodus (6: 10; 29: 12-16) or the conquest (9: 3-5; 30: 18ff). 
Van Seters concludes from his examination of the references to the 
land promise in Deuteronomy in which the fathers' names are given that 
the names are always in apposition to the term "fathers", e. g. "the 
land which I swore to your fathers, to Abraham, to Isaac, and to Jacob 
to give them". 
(124) 
He claims that in JE, including Deut. 34: 4, the 
reference to the Patriarchs is direct, non-appositional (Exod. 33: 1; 
Num. 32: 11; 34: 4). 
(125) 
He then jumps to the assertion that the names 
of the Patriarchs in Deuteronomy are later additions and the fathers 




"The Deuteronomic tradition, apart from these late Exilic additions, 
also made Yahweh's self-disclosure, election, covenant, promises begin with the Exodus just as in Jeremiah and Ezekiel, and the 
modification of the promise theme to make it patriarchal is se- 
condary and Exilic. " (127) 
Van Seters draws his conclusion that the JE corpus is post-Deutero- 
nomic and Exilic at the earliest on the scarcity of references to the 
Patriarchs in the eighth century prophets and in Ezekiel and Jeremiah. 
(128) 
"A date for the first literary formulation of the tradition, by the 
Yahwist, to the time of the United Monarchy has been rejected. " 
(129) 
He believes that the Yahwist's version dates to the Exilic period. The 
divine name connected with the Patriarchs is regarded by him as non- 
existent in pre-Exilic period in any cultic confession, or prophetic 
speech (I Kg. 18: 36; 1 Chron. 29: 18; II Chron. 30: 6; Ps. 47: 10; Ps. 105: 6ff). 
(124) Van Seters, "Confessional Reformulation in the Exilic Age, " VT, 22, 
1972, pp. 448-59, esp. p. 451. 
(125) Deut. 9: 27 appeals to Abraham, Isaac and Jacob as God's servants, 
the reference is direct. 
(126) Ibid., p. 452, the other references to the Patriarchs in Deut. 9: 27; 
I Kg. 18: 36 & II Kg. 13: 23 are late exilic additions. 
(127) Ibid., p. 454, Frederick V. Winnett's examination of the Primeval 
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Objections against van Seters' proposal can be raised. 
(130) 
The 'people 
of God of Abraham' used in the pre-Exilic enthronement psalm (Ps. 47: 9) 
contradicts van Seters' conclusion that the divine name connected with 
the Patriarchs is not used in the pre-Exilic period in any cultic, con- 
fession or prophetic speech. 
If van Seters' proposal is repudiated, we still have to account for 
the surprisingly few references to the Patriarchal traditions in the pre- 
Exilic prophets, especially to the Abrahamic covenant. Scholars have 
recognised the problem for a long while. "If the prophets knew of any 
covenant with Abraham they do not mention it. Indeed, their allusions 
to any covenant at all are fewer than might have been expected. " 
(131) 
Assuming that the classical prophets of the pre-Exilic period have know- 
ledge of the Patriarchal traditions through oral transmission or access 
to written forms of them, there are at least two possible considerations 
to help us in solving the problem. Either it is due to the liberty of 
the prophets who are free in the choice of material which is relevant 
to their concept of election and the nature of their message, or it is 
because of the close association of the Abrahamic covenant with the 
Davidic covenant. 
(132) 
The canonical prophets frequently appeal to traditions to support 
their messages or to make their messages easily understood by expressing 
them in terms of the historical traditions familiar to their listeners. 
(133) 
history, the Patriarchal narratives and the Joseph story leads him 
to the conclusions that Genesis is of late origin than the early 
part of the book of Exodus and Number and the late i came from the 
post-Exilic period. "Re-examining the Foundations, " JBL, 844,1965, 
pp. 1-19. 
(128) Hosea and Amos do not mention Abraham. There is only is only one 
reference in Isaiah 29: 22 and Micah 7: 20. 
(129) Van Seters, Abraham in History and Tradition, P. 310. 
(130) The Abrahamic covenant is ancient and not a late invention or de- 
velopment. John Bright: "the covenant with Abraham can hardly 
be regarded as a later retrojection of the Sinaitic covenant into the more distant past", Covenant and promise, the Future in the 
Preaching of the Pre-Exilic Prophets, 1977, P. 27. 
(131) C. R. North, The Old Testament Interpretation of History, 1946, p. 
50, cf. W. A. Irwin, "The Hebrews, " The Intellectual Adventure of 
Ancient Man, 1945, p. 327. "Since the old narrative documents in- 
corporated in the Pentateuch, commonly designated J and E. accord- 
ing to orthodox criticism were already in existence before the age 
of the prophets, it is strange that these writers should pass over 
the impressive account of Abraham's call and the promise to him. " 
(132) W. A. Irwin suggests that"the J-E stories of Abraham represent a 
little-known tradition which only through the growing prestige 
of the proto-Pentateuch won general acceptance about the time of 
the Exile", ibid. 
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The selection of material is primarily determined by the content of the 
prophetic message and the prophetic understanding of the origin of 
the 
election of Israel. The Modus-Wilderness-Conquest traditions are central 
to the prophets because many of them see the existence of Israel in 
terms of the gracious deliverance from Egypt. H. H. Rowley identifies 
teo points of view on the election of Israel. The election of the Israel- 
ite slaves in Egypt through Moses is far greater in significance in the 
history of religion. 
(134) 
It is not until the post-Exilic period that we 
find mention of promise to the fathers in the prophets 
(Isa. 41: 8f; 51: 2; 
cf. Mic. 7: 20 which is commonly ascribed to the post-Exilic period). 
It 
is noted that Deuteronomy associates the deliverance from Egypt with 
the 
election in Abraham. 
"It was just because Yahweh loved you and because He kept the oath 
which he swore to your fathers that Yahweh has brought you out 
with a mighty hand, and redeemed you from the house of bondage, 
from the hand of Pharaoh king of Egypt. " (Deut. 4: 37; 10: 15) 
Amos implies that God comes to know the whole family of Israel only 
at the Exodus (3: 1-2): 
v. 1. Hear this word that the Lord has spoken against you, 0 people 
of Israel, against the whole family which I brought up out 
of the land of Egypt: 
2. "You only have I known 
of all the families of the earth; 
therefore I will punish you 
for all your iniquities. 
He refers to the Exodus deliverance (2: 10a), wilderness guidance for 40 
years (2: 10b) and the possession of the land of the Amorite (2: 10c) in 
this sequence. Yahweh's special relationship to Israel was initiated 
by God's saving acts in Egypt. Amos ironically deals with the people's 
confidence in God's election and their claim to be the 'first of the 
nations' (Amos 6: 1-7) by announcing His determination to punish Israel 
for all her iniquities and by His denial of the primacy to God's deliver- 
ance from Egypt (Amos 9: 7). 
(135) 
Hosea also goes back to God's calling out of His son from Egypt 
(Hos. 11: 1; cf. Hos. 8: 13; 11: 5 return to E&Ypt). Yahweh loves, nurtures 
and comforts Israel in the desert (2: 1$; 9: 10; 12: 9(10); 13: 4-5), the 
desert is the place of renewal and training. Hosea contrasts God's 
gracious election with Israel's stubborn response (11: 2; 13: 6). He recalls 
(133) Walter Brueggemann illustrates this point clearly in his study of 
Hosea, Tradition and Crisis , 1968, p. 26; 
(134) H. H. Rowley, The Biblical Doctrine of Election, 1950, P. 35. 
(135) Fohrer, HIR, pp. 184-6. 
1844 
the great saving deed of God to testify against Israel's failure and to 
justify the devastation she has brought upon herself (11: 5-6; i2: 7-14; 
13: 7-8). 
(136) 
Walter Brueggemann explains that the prophets do not 
employ the Patriarchal traditions until the Exilic period for they do 
not want to stress the tradition about God's free promise. 
(137) 
To Hosea, Israel was chosen at the Exodus and the Wilderness. It 
is not a Patriarchal election but an Exodus election. 
(138) 
The 'fore- 
fathers' whom God elects are those in the Wilderness generation (Hos. 9: 
10): 
v. 10. Like grapes in the wilderness, 
I found Israel. 
Like the first fruit on the fig tree, 
in its first season, 
I saw your fathers. 
But they came to Baal-poor, 
and consecrated themselves to 
Baal, 
and became detestable like the thing they loved. 
Both Ezekiel and Jeremiah expressed a similar idea. God made 
Himself known to Israel in Egypt when He chose her (Ezek. 20: 5; Jer. 2: 
5-7; 7: 22ff ; 16: 14f; 23: 7f). The Wilderness period is to Jeremiah as 
it is to Hosea a time of honeymoon for a bride and her bridegroom, a 
period of obedience and grace (Jer. 2: 2f; Hos. 2: 2-23 (4-25)). God 
brought Israel through the wilderness and gave her the land but she 
forgot Him when they entered the land (Hos. 9: 10; Jer. 2: 7). She has 
broken the covenant (Hos. 8: 2; Ezek. 16: 59f; Jer. 11: 3ff; 14: 21). 
Jeremiah is familiar with Yahweh's covenant with the Davidic 
dynasty (Jer. 23: 5f; cf. 22: 30). However, he opposes to the false belief 
in the Jerusalem Temple (7: 1-5; 26: 1-24). Ezekiel also knows both the 
Exodus and the Zion traditions, the former functions as more decisive 
and fundamental to the understanding of the sinfulness of Israel and the 
grace of Yahweh (Ezek. 20: 1-44). Israel rebelled against Yahweh even at 
the beginning of the election (Ezek. 20: 5-8). The DavidioZion tradition 
is important especially in the future restoration (Ezek. 34: 23-30; 37: 
15-28). 
(136) Walter Brueggemann, op. cit., p. 26. 
(137) Ibid., p. 29. Hosea does incorporate the tradition of Jacob in his 
oracle. An extensive amount of attention has been paid to this tradition. H. L. Ginsberg, "Hosea's Ephraim,. More Fool then Knave: 
A new interpretation of Hosea 12: 1-14, " . rBL, 80,1961, pp. 339- 347; Ackroyd, "Hosea and Jacob, " VT, 13,1963, pp. 245-259. E. N. 
Good, "Hosea and the Jacob Tradition, " VT, 16,1966, pp. 137-151, 
etc. E. M. Good suggests that Hosea's failure to give evidence 
of knowledge of the entire Jacob tradition cannot be sufficient 
reason to doubt the existence of the tradition as we have it. 
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Since these prophets are concerned with the justification of indict- 
ment upon Israel, they draw Israel's attention to her past history, -which 
reveals Yahweh's saving activities and man's predominantly sinful deeds. 
A history of disobedience serves as a basis for God's punishment. There- 
fore, calamities are then proclaimed to be sent to match with the people's 
rebellions. 
(139) 
This accounts for the few references to the Abrahamic 
traditions which are more naturally associated with oracles of salvation 
and the proclamation of the future restoration as in the prophecy of 
Deutero-Isaiah. The evidence also shows the liberty of the prophets 
in their selection, interpretation and application of historical tradi- 
tions which are meaningful to their situations and the messages that 
they are summoned to deliver. 
We now come to the second consideration: the connection of the 
promise to Abraham and the covenant with David. The covenant to David 
in II Sam. 7 is remodelled on the pattern of the Abrahamic covenant. 
(140) 
The former is the fulfilment of the latter(141). The three-fold promise 
to Abraham, possession of the land of Canaan by Abraham's descendants, 
growth into a great nation and blessings to the nations of the land in 
Gen. 12: 1-3, gets its historical fulfilment in the Davidic monarchy. 
Furthermore, Clements identifies certain royal motifs behind Gen. 12: 1-3 
and Gen. 15. 
(142) 
The land promised to Abraham in Gen. 15: 18-21 reflects 
the boundaries of the Davidic empire. In Gen. 17: 6,16, future kings 
are promised to Abraham as his descendants. 
(143) 
Furthermore, the term- 
inology used to express the Davidic covenant also serves as a definition 
of the covenant with Abraham: -T-on (II Sam. 7: 15; Deut. 7: 12; Isa. 54: 
10; 55: 3); ily ) tO (Ps. 132: 11 [121); 4751 y (II Sam. 23: 5; Gen. 
17: 7,13,19; Ps. 105: 8-10). The description of the Davidic covenant 
in Ezek. 37 (vv. 24-28) has its parallel in that of Abraham's covenant 
(138) W. Brueggemann, op. cit., p. 1$1. 
(139) Fohrer, HIR, pp. 275-276, 
(140) R. E. Clements, Abraham and David, p. 56ff. 
(141) G. E. Mendenhall, "Covenant Forms in Israelite Tradition; " BA, 17, pp. 50-76. 
(142) Clements, o . cit., pp. 15-19. 
(i43) Clements, op. cit., p. 5f. This looks like a promise of dynasty. Weinfeld, DDS, p. 80, The Abrahamic and Davidic covenants are a prorms- 
sory type and "land" and "house" (dynasty) are the most prominent 
gifts of the suzerain in the Hittite document. See Weinfeld, 
"Covenant, Davidic, " IDB, Suppl., p. 189f. 
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in Lev. 26 (vv. 11-13,42-45): the land He promised to the forefathers 
(37: 25-26; 26: 42); His dwelling place among the people (37: 26-27, 
p- i9 '>>Wß7; 26: 11, p-., ý1. fl He will be their God and they shall 
be His people (37: 27; 26: 12). John Bright correctly points out that 
in its essential features, the covenant with David follows the pattern 
of the Patriarchal covenant. " 
(144) 
Therefore, Clements believes that 
the Yahwist sees an important connection between Abraham and. David. 
(145) 
H. H. Rowley brings Abraham and David in an interesting parallel: "Abraham 
who recognizes the priesthood of Melchizedek corresponds to David who 
recognizes the priestly office of Zadok, and the Melchizedek who blesses 
Abraham corresponds to Zadok who blesses David. , 
(146) 
Moshe Weinfeld draws our attention to the fact that the promise 
of land and descendants to Abraham come as a reward for his faithfulness 
(Gen. 22: 16-18; 26: 5) and, similarly, the covenant to David is also a 
reward for David's loyalty (I Kg. 3: 6; 8: 25; 9: 7; 11: 4,6; 14: 8; 15: 3 
etc. ) 
(147 
Moreover, he indicates that the covenants with Abraham 
and David are based on a common pattern, both have similar literary 
formulation; their promise of progeny in Gen. 15: 4-5 is formulated in 
the same way as the promise of the dynasty in II Sam. 7: 12, and the pro- 
mise of great name to Abraham in Gen. 12: 2 resembles II Sam. 7: 9. Based 
on this evidence, he concludes that Genesis traditions are crystallized 
under the impact of the United Kingdom. 
(148) 
It is recognized by many 
scholars that the traditions of the Patriarchs, the Exodus, the Wilder- 
ness and the Conquest were put together in the Davidic-Solomonic period 
under the framework of Yahweh's promise of land to the Patriarchs. The 
Conquest was then viewed as the fulfilment of the promise. The blending 
of traditions can be seen in Gen. 15: 7 where "I an Yahweh who brought 
thee out of Ur of the Chaldeans" reflects the formula in Exod: 20: 2: 
"I am Yahweh thy God, who brought thee out of the land of Egypt ". 
(144) John Bright, op. cit., p. 70. 
(145) The Patriarchal traditions are widely preserved in popular folk tales only secondarily connected with the covenant tradition of Heils eschichte. R. E. Clements, Prophecy and Covenant, 1965, 
p. 67: "the older covenant tradition of Israelite amphictyony 
was subsumed by a new covenant ideology cenering in the divine 
election of David and of Mt. Zion. " P. 121. 
(146) Gen. 14: 18-24; Ps. 110: 4, H. H. Rowley, Melchizedek and David, " 
VT, 17,1967, p. 485; see also another article by Rowley, 
"Melchizedek and Zadok, " Festschrift für A Bertholet, 1950, pp. 461-472. 
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As mentioned above, the land Yahweh promised to Abraham reflects the 
boundaries of David's empire. 
149) 
The remarkable lack of reference to the Abrahamic covebabt in 
Israel's classical prophets of the pre-Exilic age is then explained 
by Clements on the ground that the Abrahamic covenant is behind the ro- 
yal covenant. It is not necessary to go behind the latter until the 
fall of the Davidic house. 
(150 
For this very reason, he claims a post- 
Exilic date for Ps. 105. Ishida also summarizes the relationship between 
the two covenants in the following words: 
"The present shape of the Abrahamic covenant was moulded in the 
Davidic-Solomonic period by reinterpreting the ancient tradition 
of the Patriarchs to show that in David, the promise to the Patriarchs 
is fulfilled, and renewed. " (151) 
The great stress on the importance of the Abrahamic covenant and the 
figure of Abraham began in the Exile. It is the ground for a firm be- 
lief in a national restoration and repossession of the land (Ezek. 33: 
23-24; Jer. 33: 26; Isa. 41: 8; 51: 2; 63: 16). It is within this same 
belief that the Priestly writers re-interpret the history of Israel. 
Its permanent validity and unconditional character are two of the sig- 
nificant features of P's understanding of God's covenant (Gen. 17). 
P gives the ancient covenant tradition a new meaning for the Exilic 
age: the fulfilment of God's purpose in election and anticipatory re- 
occupation of the land. 
(152) 
Israel stands in the patriarchal promise 
as the seed of her forefather Abraham. Therefore, it is clear that P's 
interest is not directed merely to the past but also to the present 
situation and to the greater fulfilment in the future. It uses older 
materials with the intention of the reconstruction of the restored com- 
(147) M. Weinfeld, DDS, p. 74. He shows the close affinities between the grant terminology in the Assyrian text, the grant of Assur- banipal to his servant Baltaya and the covenant with Abraham and that with David, Pp. 75-78. 
(148) DDS, p. 80. 
(149) Gen. 15: 18-21, "The size of the promised land corresponds to the 
extent of Solomon's kingdom at the period of its greatest extent (I Kg. 4: 21). " von Rad, Genesis, p. 183. 
(150) Clements, op. cit., p. 61-63. 
(151) Ishida, The Royal Dynasties in Ancient Israel, 1977, p. 117. 
(152) The theme of promise and fulfilment is first found in early 
sources. Otto Eissfeldt and others, including Ackroyd, IBP, 
P. 151, take the allocation of territory (Josh. 13-19) as be- 
longing to P. Eissfeldt, The Old Testament, An Introduction, p. 223. 
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munity of faith after they return from the Exile. The Priestly account 
of the promise to Abraham seems to impute a royal status to descendants 
of Abraham: "kings shall come out of thee" (Gen. 17: 6). In Ps. 105: 15 
the Patriarchs are assigned the title "anointed ones" which may refer to 
the kingly or Priestly figures in the Exile. It is in the Exile that 
the appeal to Abraham becomes significant. 
(153) 
To carry back Israel's 
election to the Patriarchs in Isa. 51: 2 gives a great hope to the present 
state of defeat and humiliation. When the doubt upon the Davidic promise 
is mounting because of the national distress, the promise to Abraham is 
meaningful. But the fulfilment of that promise still depends on Yahweh who 
is king (Isa. 41: 21; 43: 15; 52: 7), while Israel's proper relationship 
with Him is one of "elect one" and "servant" (Isa. 41: 8-9); 42: 19; 43: 10; 
44: 1-2; 45: 4 etc. cf. Ps. 105: 8,25,26,42,43). Israel is God's ser- 
vant because their ancestors were God's servants (Ps. 105: 6,25). 
(154 
The materials of P can be classified, according to Brueggemann 
into three categories: 
155) 
1. The lags and regulations 
2. The genealogies 
3. The narrative elements scattered throughout the Pentateuch. 
He regards Gen. 1: 28 as one of the most significant verses in P. The 
use of the five verbs in the blessing of Gen. 1: 28 points to "a state- 
ment about the radical claim of God to establish His will for well-being 
and prosperity. " 
(1) 
The proclamation fits the situation of the Exile 
well: homeless and rootless, aliented from the land and traditions. The 
form of the blessing in Gen. 1: 28 echoes throughout the p narrative, 
especially at some critical stages: in the flood narrative, Gen. 8: 17; 
9: 1,7; in the covenant to Abraham, 17: 2f; to Isaac, 17: 20f; to Jacob, 
28: 1-4; 35: 11; to Joseph, 47: 27; 48: 3-4 and finally to the Israelites 
in Egypt, Exod. 1: 1-5,7. Brueggemann suggests that the formula of P 
is derived from an old land-possession tradition (Deut. 6: 3,7: 13,8: 1, 
(153) Commentators realize the importance of appealing to Abraham in 
Isaiah: J. McKenzie Second Isaiah (AB), pp. 31,125, R. N. Whybray, 
Isaiah 40-66, (NCB5, p. 63f,, W termann, Isaiah 40-66 (0TL), p. 70f. 
(154) John D. Levenson perceives that the ground of hope for the pre- 
exilic Dtr. 1 is the covenant with David while the Exilic Dtr. 2 
which confesses that "There is no one who does not sin" (II Kg. 
8: 46) builds its hope on the covenant with the fathers, 'who In- 
serted the Book of the Torah, " HTR, 68,1975, p. 232. 
(155) Walter Brueggemann, "The Kerygma of the Priestly Writers, " ZAW, 
84,1972, PP. 397-403. 
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13,11: 21; 28: 63; 30: 16) 
(157) 
and probably from the conquest tradition. 
The thread running through P is the promise of land, "the moment when 
"(158) the word is spoken is precisely the moment of landlessness, the Exile. 
The legal material would then be related to the reconstructing and 
ordering of life after the re-entry. Cult is the guarantee of holiness 
required to retain the land. The genealogies give an expression of 
"continuity between the fathers and the present generation of exile. 
This fits into the idea of the people being the offspring of the Patriarchs. 
The theme of promise and fulfilment also underlies the genealogies. 
(160) 
The twofold promise, land and posterity, is very old in the history 
of the tradition. 
(161) 
In p the promise of land seems to occupy a more 
prominent position (Gen. 17: 4ff, 8,19; 28: 3f; 35: 11f; 48: 4 etc. ). As 
time went by this element assumed a greater importance. 
(162) 
D. J. McCarthy supposes that in the restored community "an appeal 
to the promissory and absolute kind of covenant which had been given 
to David's line and to the Patriarchs" was made. 
(163) 
Chronicler gives 
prime importance to David and his covenant at the expense of the Exodus 
and Sinai covenant. It seems that P has dropped a formal covenant making 
at Sinai. 
(164) 
Covenant in P is, therefore, independent of the law at 
Sinai. This eternal validity of the covenant promise which is trans- 
formed and re-applied to the people, has its anchorage point in the 
(156) Ibid., p. 401. The five verbs are taken as a refutation of the 
opposites: () -1 D) be fruitful - no more barrenness, ( 13'7 ) 
multiply - no more lack of heirs ,( subdue - no more subservience, ( )-7-1) have dominion - no more being dominated, ( ), ''j )J) fill the earth - no more being crowded out. 
(157) P. D. Miller, Jr., "The Gift of the Land, the Deuteronomic Theology 
of the Land, " Interpretation, 31,1969, pp. 451-465. 
(158) W. Brueggemann, OP-cit., p. 410. 
(159) ibid., p. 412. 
(160) The Patriarchs lived in the land which was referred to as the 
"land of their sojourning" (Gen. 17: 8; 28: 4; 36: 7; 37: 1; 47: 1; 
Exod. 6: 4) because it is only promised to them. The purpose of 
the first plot of the land (Gen. 23, Machpelah) was a partial 
fulfilment. Von Rad says that P gives an even weightier expression 
to the idea of the "great Israel" as compared to J. P uses the 
word Pjjnj with the intention of anticipating a future fulfilment 
of the land as a unified whole. He perceives that "The promise 
of the land itself was proclaimed ever anew, even after its ful- 
filment, as a future benefit of God's redemptive activity. " "The 
Promised Land and Yahweh's Land in the Hexateuch, " PHOE, 1966, p. 93. 
(161) von Rad, OTT, I, p. 168. 
(162) Islwyn Blythin, "The Patriarchs and the Promise, " SJT, 21,1968, 
pp. 56-73, p. 64. 
(163) D. J. McCarthy, Old Testament Covenant, p. 46. 
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- 
Davidic covenant (II Sam. 7: 16; 23: 5; Pss"89: 29-30,37; 102: 12) and is there- 
by founded on God's word to Abraham. The reorientation of the religion of 
Israel in the P document gives rise to the subtle tension between law and 
God's love; both are reality and both are the experiences of the people. 
This tension is also seen in Ps. 105, the last verse of which tries to 
harmonize the grace of God and His demand by pointing to the obedience 
to the law as the ultimate aim of God's saving action. When Ps. 105 and 
Ps. 1C6 are read together, the elements of the people's disobedience in 
their response to God's saving deeds are obvious. Nevertheless God would 
not forget His promise to their forefathers. Lev. 26: 40ff is a good ex- 
ample of the thought of the Priestly stratum. 
v. 40. But if they confess their iniquity and the iniquity of 
their fathers in their treachery which they committed 
against me, and also in walking contrary to me, 
41. so that I walked contrary to them and brought them into 
the land of their enemies; if then their uncircumcised 
heart is humbled and they make amends for their iniquity; 
42. then I will remember my covenant with Jacob, and I will 
remember my covenant with Isaac and my covenant with 
Abraham, and I will remember the land. 
The rebellion of the people results in the banishment from the 
land. But God will restore them if they repent and return. He will 
remember the covenant with the Patriarchs and David. John Bright sums 
up the proper relationship of the Abrahamic/Davidic Covenant with the 
Mosaic (Sinaitic) covenant: 
"The Mosaic covenant reminded Israel of God's grace to her which had saved her and made her his people, and of her obli t 'a on to an live in obedience to his commandments if she wished to continue in his favour and receive his blessing. The promise to Abraham and to David assured her that, in the final analysis, her future 
rested ultimately not in what she was - or had, or had not, done 
- but in the sure, immutable purposes of God which nothing could 
cancel. Without the one, Israel could not have been God's people; without the other, she might well have lived - to des- pair. " (las ) 
This summary by John Bright is supported by passages which report the 
sins of the people and only because of the covenant of God with Abraham, 
Isaac and Jacob do the people have any hope of restoration (Exod. 32: 13; 
Lev. 26: 41f; Deut. 9: 27; Neh. 9: 8; Isa. 41: 8; 51: 3; Mic. 7: 22 and Sir. 
44: 19-22). 
(164) Ibid., p. 48, Ackroyd, Exile and Restoration, p. 95. 
(165) John Bright, op. cit., 1977, p. 196. 
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VI The Religious ? unction of Historical Review 
1. The Role of History in the Old Testament Faith 
What we have so far shown is, firstly, the tendency to incorporate 
into the historical recital of the past the present experience of the 
people. The recounting of the past in every generation is not simply a 
repetition of the bare facts of historical events. Every generation 
participates in the continuity and growth of historical heritage. The 
Exodus, being the exemplary deliverance, embraces each later deliverance 
from enemies as its extension and enlargement. 
(1) 
We must, therefore, 
reconsider the idea that the historical traditions of a nation are the 
creation of some individual genius. At least this is hardly the case 
in Ancient Israel. Secondly, it is clear that the theology of election 
is sustained by a covenant notion which has its source in the divine 
saving deeds of Yahweh. In this chapter we shall engage ourselves with 
the issue of the continuation of the covenant. This will involve an in- 
vestigation of the didactic recollection of the basic facts of election 
- the Heilsgeschichte, and the cultic rehearsal of the foundation of 
the covenant - the -irin which is manifested in history. Equally im- 
portant is the question of the breach of covenant. When a breach has 
taken place, the possibility of covenant renewal depends very much on 
the forgiveness of God. Ps. 106 acknowledges the role of confession 
of sin and that of petition for help as essentials of covenant renewal. 
Albrektson has skilfully and convincingly argued for a modification 
of one aspect of contemporary Old Testament theology, "the exaggerated 
emphasis on historical events as a distinctive and supreme medium of 
revelation. " 
(2) 
He discovers that the idea of divine acts in history 
is a common heritage of Ancient Near East and Israel. His two concluding 
remarks are remarkably suitable for nur discussion on the role of history 
in Israelite's faith and cult in this chapter. Firstly, after a great 
(1) J. N. M. Wijngaards, The Dramatization of Salvif is History in the 
Deuteronomic Schools, 1969, p. 59. 
(2) B. Albrektson, History and the Gods, 1967, esp. 122. Saggs also dis- 
putes the view that "Israelites saw their God as active within his- 
tory in an immediate and direct manner not found in the thought of 
other ancient Near Eastern peoples. " The Encounter with the Divine 
in Mesopotamia and Israel, 1978, pp. 64-92. 
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effort to demonstrate through comparison with extra-biblical material 
that the emphasis on historical events is not distinctively Israelite, 
but Israel share a common theology with the Ancient Near East in the 
concept of historical events as divine revelation, Albrektson positively 
states that history "has marked the Israelite cult in a way that lacks 
real parallels among Israel's neighbours. " 
(3ý 
This means that the dis- 
tinctiveness of the idea of historical events as divine revelation is 
sought in the centrality of the idea in worship and its capacity to in- 
fluence the cult. We shall occupy ourselves with the role of historical 
events and historical recitation in the Israelite cult in this chapter. 
Secondly, Albrektson discusses the absolutely essential aspect of his- 
torical events - the divine word about history given to His chosen mess- 
engers without which one does not know for sure God's purpose behind the 
occurrences: " the Old Testament view of the divine deed is not possible 
without the divine word. " 
(4) 
That means that an authoritative word in 
the direct divine speech or delivered through the prophet as a subsequent 
interpretation of events which have already occurred is needed and this 
in turn gives a specific character to the Hebrew faith. The Israelites 
have to listen, to learn and to remember the word and the event which 
the prophet intends to communicate from generation to generation. There- 
fore, in order to understand the importance of word and knowledge in Israel, 
we shall also investigate the review of history in the historical psalms 
to see the role of the word, the word which interprets historical events 
and communicates the inner meaning of the events. In addition to provi- 
ding a knowledge of God's purpose in history, the word also reveals an 
understanding of the true nature of Yahweh, the intention and the inner- 
most thought of His heart. Ps. 78 will be examined with this aspect in 
mind while Pss. 105-106 are good examples for studying the function of 
historical reviews in the cult. 
Ps. 78 illustrates that Israel sustains her "memorial" of Yahweh's 
deeds through instruction. In addition to the didactic aspect of covenant, 
Israel, as a cultic community, has the obligation as well as pressure to 
praise Yahweh (Ps. 105). ' The act of praise is substantiated by the people's 
(3) B. Albrektson, op. cit., p. 11.5. 
(4) Ibid., p. 122. He gives an example that the notion of election (Deut. 
7 .; ff; 10: 14ff) "cannot be discovered from the course of events or from the deeds themselves, but has to be revealed in a verbal commu- 
nication, in words. " p. 118. 
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historical experience. Every generation is to acquire this experience 
through the re-presentation of the Heilsgeschichte in terms of recital 
and cultic dramatization. Therefore it is significant to observe 
Israel's response of praise behind which is the actio Dei. Besides 
instruction and recital, Heilsgeschichte functions as justifying the 
present punishment and providing the ground for future restoration (ps. 
106). Therefore, the recitation of the history of salvation can funct- 
ion in psalms of different forms and character. The three historical 
psalms 78,105 and 106 are quite different: Ps. 78 recounts history in 
order to teach the people a lesson in the covenant, Ps. 105 with its 
hymnic introduction, represents her history of the Abrahamic promise to 
evoke praise of God and Ps. 106 resembles a national lament of the 
people in cultic confession of sin. 
(5) 
The very concept of covenant implies a historical consciousness. 
(6) 
Yahweh is the God of Exodus (Hos. 11: 1; 12: 10; 13: 4) the forgetfulness 
of whose deeds in history is regarded as sin. Any feast which does not 
lead the people to be mindful of the great deed of Yahweh is not accep- 
table (Isa. 5: 12). In Judg. 2: 7 we learn that Israel remained a faith- 
ful worshipper of Yahweh as long as there was somebody who witnessed 
the entire sequence of great deeds in the Exodus. But when there was no 
one who knew what He had done for Israel the people worshipped Baal (Judg. 
2: 10). 
(7) 
That is why a preservation of the historical tradition is re- 
peatedly insisted on (Exod. 13: 8,14f). Gideon also witnesses to such 
a practice of transmission from father to son (Judg. 6: 13). We shall 
go into more detail on this point. 
The place of history in the Israelite faith can be illustrated in 
the progressive historicization of the festivals which originally had no 
connection with the commemoration of Israel's historical events, but 
were simply argricultural feasts and celebrations of nature's producti- 
vity by people whose lives were dependent so much upon the seasonal 
cycle and the land. 
(8) 
The redemption from the house of bondage is 
(5) Hans Zirker, Die Kultische Vergegenwärtigung der Vergangenheit in 
deri Psalmen, 1964, pp. 35f. 
(6) H. Gese puts forrard this idea of covenant and history in the Old 
Testament in "The Idea of History in the Ancient Near East and the Old Testament, " JTC, I, 1965, p. 52. The Exodus event actualizel the 
covenant which became a historic event, p. 60. 
(7) Ostborn, Yahweh and Raal, 1956, pp. 39-40. 
(8) E. Jacob states the double relationship between history and faith; 
"history provides faith with its object" and "faith gives to history 
(to be cont'd) 
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celebrated at the festival of Passover (Deut. 16). 
(9) 
The festival 
did not create history of salvation but only commemorated that history. 
The formulation of the historical tradition, however, is deeply influenced 
by the cultic celebration. 
(10) 
G. E. Wright suggests that: 
"the priority must belong to the historical tradition which gave 
rise to the celebration in the first place, a tradition trans- 
formed and shaped by the liturgical needs. History has surely 
given the Israelite cult its peculiar form, while the cult in 
turn has used and refashioned the tradition to fit the needs 
of worship. " (11) 
Hosea is fully aware of the history of the past and , moreover, the 
psalmists bear witness to the cultic recital of history 
(Pss. 78,105, 
106,135,136). Therefore a balanced perception of the proper link be- 
tween historical traditions and cultus in ancient Israel must take account 
of the potentiality of historical experience and the vitality of the cultus. 
History of salvation contributes to the content of the cultic drama and 
recitation. By the cult the faith of Israel in the redemptive act of 
Yahweh and His righteousness is transformed and reinforced. Ultimately 
the cult develops not so much along the myth and ritual pattern of mani- 
pulating or limiting Yahweh. The people appeal to Yahweh for His inter- 
vention as He did in the past. The -I'M of God does not depend on the (12) 
cultic pattern. 
(8) its orientation. " JTOT, p. 184. It is history in this very sense 
that is meant when Jacob discusses the process of historicization 
which has transformed "realities that are nevertheless foreign to 
it in origin. " ßp. 197-28. Cf. R. de Vaux, EHI, p. 323, on the 
historicization of feast. Pedersen advances his belief in Exodus 
1-15 as a cult legend in Israel, III-IV, pp. 728-37. 
(9) W. Harrelson, "The Religion of Israel, " A Companion to the Bible, 
p. 341. Also Snaith's article "Jorship in the old Testament, " 
in the same book, pp. 537ff. H. H. Rowley, Worship in Ancient Israel, 
1967, pp. 88f. See M. Haran, Temple & Temple-service in Ancient 
Isarel, 1978, ch. 16. 
(10) E. Hammershaimb, "History and Cult in the Old Testament, " Near 
Eastern Studies in Honor of W. F. Albright, 1971, pp. 279ff. G. E. 
Wright, assumes that "the epic was the product of the cultus" in 
"Cult and History, " Interpretation, 16,1962, pp. 8,13. 
(11) G. E. Wright, ibid., p. 14. He summarizes the position of Wellhausen, 
pp. 6ff.; of Alt and Noth, pp. 8f; of Pedersen, p. 9f.; Kraus, pp. 17f. 
(12) On the, -strong unsolved dialectics between history and mythico-sacral 
elements, see Soggin, "God and History in Biblical Thought, " Old 
Testament and Oriental Studies, 1975, pp. 59-66. 
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2. The Didactic Review of Israel's History of Salvation 
The very nature and essence of Yahwism as a faith requires 
an absolute obedience. Obedience to Yahweh and to His commandment 
necessarily presupposes a knowledge of Yahweh. This knowledge is never 
expressed in speculative, abstract ideas since Yahweh comes to Israel in 
history, in the decisive redemption of Exodus and in the proclamation 
of His will at Sinai. Israel should know her God from His own revelation 
in His saving acts on behalf of her. Therefore, the knowledge of Yahweh 
originated in history. The historical deeds as works of salvation are 
not merely external events but are "seen, understood and handed down to 
posterity" as experience through recitation which in turn nourishes and 
renews the faith of the people. 
(13) 
The demand to understand properly, to remember firmly and to pass 
on faithfully that understanding of the mighty deeds of Yahweh is never 
an independent additional requirement to the covenantal traditions. 
The demand itself is actually an integral part of the covenant which 
is itself grounded on the mighty acts of Yahweh in the past. Religious 
instruction should function to bring the present generation to an under- 
standing of the mystery of history. 
(14) 
Yahweh's deeds upon which His 
claims on Israel are grounded, provide the substance for acquiring the 
knowledge of Yahweh. Yahweh makes Himself known through His deeds of 
bygone days and continues to act on behalf of Israel (Ps. 77: llff. /i2ff. ý). 
Baitzer confirms this idea by his study on the covenant formulary. 
He outlines the relationship between historical knowledge and covenant 
in these words; "Knowledge of history is necessary because the basis of 
Israel's life in the covenant with Yahweh depends on this knowledge. "(15) 
(13) See the fundamentals of faith in C. F. Barth, Introduction to the 
Psalms, 1966, pp. 56f. 
(14) Fohrer, HIR, p. 100: "What was basic to Israel, however, was not the be rit but the deliverance from Egypt. " 
(15) K. Baltzer, Covenant Formulary, p. 91, n. 6. "It might also be possi- ble to draw a more exact picture of the Sitz-im-Leben of the great historical works of the Old Testament. They function as expanded 'antecedent histories', corresponding to the antecedent histories in Joshua 24 and Nehemiah 9. " 
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The content of knowledge ( Tty 'i ) includes Yahweh's covenant and its 
teaching (Nos. 4: 1,6; 8: 1-2). The psalmists are familiar with the obli- 
gation to know and to pass on the knowledge of that covenant (Pass. 40: 5- 
10 5-17; 78: 1-7; 81: 4ff. r5ff. J; 105: 1-5; 111: 4; 135: 13). It is 
natural that "the knowledge of the words of the covenant was from the 
very outset a part of the covenant. " 
(i6) 
This knowledge comprises, 
after all, knowledge of Yahweh's saving deeds in history. The Exodus 
was one of the objects of the children's question and the fathers' instruc- 
tion (Exod. 12: 26ff.; 13: 14ff.; Deut. 6: 7ff., 20ff., 11: 19ff.; Josh. 4: 6ff., 
21ff. ) 
(17) 
A confirmation for the remembrance of historical traditions of the 
great saving deeds of Yahweh is found in the Book of Exodus. The redemp- 
tive event is to be celebrated cultically in a perpetual observation 
wherein the future generations of Israelites may participate (Eitod. 12: 
14, cf. vv. 17,42). In addition to cultic remembrance there is the em- 
phasis upon the oral instructional transmission of the rite and the story. 
Parents have to explain to their sons the meaning of the rite (12: 24-27). 
In chapter 13 the command to observe the decisive act of redemption from 
Egypt looks forward to the settlement in the land (v. 5). The telling of 
the act is anticipated to be a significant aspect of that tradition as 
they are chronologically far away from the act (vv. 8,14). 
(18) 
rExod. 12-13 reflect the tradition of the ongoing participation of 
Israel in the historical experience of the forefathers, a tradition which 
is known to and practised by the psalmists. Ps. 111 witnesses to this 
permanent institution of remembrance of Yahweh's wonderful saving deeds 
(v. 4: ) ln; <<j. njj i1W y -)-: )S ). The successive generations of Israel 
admitted that they came to know the Heilsgeschichte from oral transmission. 
"Our fathers have declared to us" ()Jij -)m-0 ) 3'. r)1J ') (Pss. 44: 1 r2 J; 
78: 3). Judg. 6: 13 and Joel 1: 3 confirm the practice of handing down that 
knowledge. Soggin in the above mentioned article on the Catechesis of 
(16) Ibid., p. 88. 
(17) Soggin, "Aetiological legends and Catechesis in the Hexateuch, " 
Old Testament and. Oriental Studies, 1975, pp. 72-77. 
(18) On the education of children in family, see de Vaux, Al, p. 49. 
On the educational role of the father, M. Weinfeld, DDS, p. 305. 
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the Hexateuch suggests that the traditional answers to the children's 
question were handed down from antiquity and learned in the cult. 
(19) 
The obligation laid upon Israel by Yahweh to transmit the knowledge 
of historical deeds is, therefore, first and foremost the duty of the 
father. The historical deeds of Yahweh at Exodus should be passed from 
father to son and commemorated in every generation (Exod. lo: 2; 12: 24-27; 
13: 8-14; cf. Ps. 78: 5-6). Among other tasks, the priests too have special 
responsibi1ity to uphold the knowledge of Yahweh by their instructions. 
It is precisely because of the neglect of this responsibility that Hosea 
accuses the priests of rejecting the knowledge of God and of forgetting 
Torah (Hos. 4: 6,10). 
(21) 
Ultimately it is the people who are charged with the obligation to 
cherish the traditions of covenant. The Psalter itself gives enough 
indications for us to discern the duty of passing on the knowledge of the 
covenant traditions. 
(22) 
The people recite in worship as an open acknow- 
ledgement of the goodness of Yahweh in history. The psalmist express the 
practice by the use of"recount" ( '7. P0 ) and the "wonderful deeds" ( 
J1 I , x", 7-D )). 
(23) 
The faithful Israelites promise to proclaim ( -7a 7 
I-D a) the wonderful deeds of Yahweh to the worshipping community and 
to the nation. This proclamation of the deeds of Yahweh is carried out 
in the morning and at night (Ps. 92: 3). Jeremiah bears witness to the 
recitation of the work of Yahweh in Jerusalem in his description of the 
future restoration of Israel which consists of such a recitation, "come 
and let us declare in Zion the work of the Lord our God" (Jer. 51: 10). 
(24) 
The Book of Deuteronomy illustrates the close connection of the re- 
citation of history and instruction in a marvellous way. The parenetic, 
didactic intention of the book is self-evident from a cursory reading of 
the text. The past history forms the frame of reference which the addressees 
are constantly reminded of. 
(25) 
The use of the imperative mood of the 
(19) Soggin, o . cit., p. 77. 
(20) Fohrer, HIR, p. 119 and 0. Kaiser, Introduction to OT, p. 21. 
(21) The "knowledge of God" is subject to interpretation. Wolff precise- 
ly sums up the content of this knowledge: the basic deeds of salvation 
in previous history and the divine law, Hosea, (Herrn), p. 79, cf. W, 
NcKane, Prophets and Wise Men, p. 86. 
(22) See J. Kühlewein, Geschichte in den Psalmen, 1973. 
(23) Pss. 9: 1 r'2], 14 [15J; 22: 30 
. 
C31,7; 26: 7; 40: 5 [67 etc. 
(24) The recitation turns out to be in the negative in Ezek. 12: 16; Yahweh 
spares the life of some Israelites and scatters them among the nations 
that they may declare their own abominations. 
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verb ("hear" or "listen"), usually at the beginning of an 
instruction 
delivered by the teacher is itself a pedagogical expression (Deut. 4: 1; 
5: 1; 6: 3; 9: 1; 27: 9). M. Neinfeld explains the strong didactic temper 
of Deuteronomy by the observation that "in order to strengthen the 
Israelite loyalty to the covenant the author of Deuteronomy not only relied 
on covenant typology but also employed modesof expression and imagery (26) 
taken from the sapiential sphere". 
The didactic purpose of Deuteronomy, therefore, opens up the scope 
of the book instead of limiting the choice of material. All sorts of 
material function for teaching, regardless of their origins, whether they 
are of the prophetic, priestly, cultic, wisdom, Northern or Southern 
provenance. There is a subtle fusion of law, history and wisdom. C. M. 
Carmichael summarizes his observation that the Book of Deuteronomy "uses 
the past history of Israel for the purpose of inculcating instruction 
in matters social, moral, legal and religious. It, therefore, uses tradi- 
tional wisdom teaching wherever convenient, in its own peculiar didactic 
way as a means both of illustrating the truth of the traditional teaching 
and also gleaning more instruction from past history. " 
(27) 
In its final form Deuteronomy presents the teaching ( 1"))J1 ) of 
Moses to the coming generations. The teaching includes a review of the 
history of salvation (Deut. 4-11) and an explanation of the Torah (Deut. 
1: 5). The book presupposes an earlier Torah received at Horeb (4: 9ff.; 
5: 22ff. etc. ) upon which a reinterpretation is given for the instruction 
of later generations. The incidents of history are chosen to serve as 
illustrations of Yahweh's deliverance and as warnings against the rebellions 
of the people. The book expounds the Torah and the exposition itself is 
a Torah. The purpose of the Torah is to make sure that tte covenant may 
be known and hence kept. 
(28) 
Deuteronomy can be seen to incorporate in a marvellous way the proper 
link between history, covenant and law. Yahweh's demand upon the community 
(25) S. R. Driver, Deuteronomy, (ICC), pp. ii, xvii. A. Welch, Deuteronomy, 
the Framework to the Code, 1932, p. 108. 
(26) M. Weinfeld, DDS, p. 298. 
(27) C. M. Carmichael, "Deuteronomic Laws, Wisdom and Historical Traditions, " 
JSS, 12,1967, pp. 198-206, esp. p. 200. 
(28) Raltzer, ibid., p. 84 does not agree with Krause, Worship in Israel, 
pp. 19ff., that Deut .: 31: 9ff. should be considered as a covenant 
renewal description. 
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is founded securely upon the historical events of the past. 
(29) 
The law 
book discovered in the Temple was put into operation by means of a coven- 
ant which was concluded in the Temple and mediated by King Josiah (II Kg. 
22-23). The association of the law and covenant is illustrated in the 
special, significant place of the law in every of the historical occasion 
of covenant event between God and the people, whether the covenant is 
mediated by ! loses (Exod.. 24,34), by Joshua (Josh. 24) or by Josiah 
(II 
Kg. 23). 
It is, therefore, not surprising that the didactic word , x'1171 in 
Deuteronomy tends to become so enlarged as to include the meaning of 
various words for law, to the extent that consequently in Deuteronomy, 
1'1ll7 equates with the covenant law. 
(30) 
In Exod. 34 the covenant renewal is based upon the words of the stone 
tables. It was upon the basis of these words that Yahweh made a covenant 
with Israel (v. 27). Ostborn rightly remarks that the words are to be 
"didactically disseminated after the covenant had been entered into. " 
(31) 
This didactic aspect of covenant is embodied in the 1-)11'1 which is always 
the foundation of a covenant (I Kg. 2: 3; II Kg. 14: 6; 17: 13; 21: 8; 23: 3) 
and every member of the community has to be familiarized with the Torah. 
There are two levels of the meaning of ,l 11J1 expressed in Ps. 78. 
In v. 1, X11111 is the oral instruction of a priest, a teacher of wisdom 
or even a prophet. Vv. 5 and. 10 use il-)). n in parallel with JI MY and 
, 
n)-7= to designate a body of written law. Both usages are presumably 
ancient, but the increasing dominant position of the written law was se- 
cured after the fall of the Temple. 
(32) 
(29) Irl. Noth brings this point-to light in his discussion in "The Laws in 
the Pentateuch: Their Assumptions and Meaning, " LPOS, pp. 20ff. 
(30) R. Lindars, "Torah in Deuteronomy, " Words and. Meanings, 1968, pp. 
117-136, esp. pp. 128-131. The concept of ;; i, Jº interpreted as 
"a gift of God to his people with a pledge ( Verpflichtung) on 
the part of the people" cannot be independent of the law and obli- 
gation. Even the gift of land in the promise is not the end in it- 
self, but what follows the gift is Yahweh's claims upon Israel. 
See Henri Cazelles, "Theological Bulletin on the Pentateuch, " BTB, 
2,1972, p. 17, cf. E. Kutsch, "Gesetz und Gnade, " ZAW, 79,1970-v 
pp. 18-35, and W. Brueggemann, The Land, Place as Gift, Promise, 
and Challenge in Biblical Faith, 197 do pp. 59ff. 
(31) Östborn, op. cit., p. 102. 
(32) Ibid., p. 171; also E. W. Nicholson, Preaching to the Exiles, pp. 
117-120, and B. Lindars, oar t., p. 135. 
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What we have so far been trying to show is the didactic aspect of 
L)venant. If the covenant is to be maintained the knowledge of the an- 
tecedent history which brings about the covenant must be acquired. By 
His previous saving deeds Yahweh entered into a covenant with the people. 
The people in turn owed Him an obligation, the fulfilment of which requires 
proper knowledge of Yahweh. The unity of history and law in covenant 
is illustrated in Ps. 78. V. 4a continues the theme of oral transmission 
from father to son while v. 4b specifies the content of the transmission: 
the wonderful deeds ( I1); ( ̀ J' iJ), the praises ( n) y; 1il ) and the strength 
( 10>1 ) of Yahweh. These three Hebrew words embrace the Heilsgeschichte. 
V. 5 shifts to another aspect of the transmission: theJlMY and T )J) which 
Yahweh established in Jacob/Israel. If v. 4 refers to the previous his- 
tory as the revelation of the nature of Yahweh, v. 5 directs us to the 
proclamation of His will. Both constitute the two aspects of the knowledge 
of God, which is basic to covenant. Verses 10-11 accuse the forefathers 
of not keeping God's covenant ( J11-1-2), refusing to walk according to 
His law ( , -11)11 ) and forgetting His wonderful deeds (. n ). ̀S 5 DJ ). A 
similar concentration on history and covenant obligation is apparent in 
prophetic literature (Amos 2: 10; 5: 25; 9: 7; Hos. 2: 15; 9: 10; 11: 1,5; 12: 
13; Jer. 2: 6 etc. ) 
(33) 
Hosea holds a theology which integrates the divine 
, '1 "1 lJ1 and the divine n1-)2 (8: 1). This theology is central to Deutero- 
nomy but its origin is pre-Deuteronomic. The didactic recount of history 
of salvation has its place in covenant theology. The forgetting of Yahweh's 
saving deeds, therefore, brings judgement on the community. 
3. A Breach of Covenant and Covenant Renewal 
Both Pss. 78 and 106 presuppose a breach of covenant on the part 
of Israel. In Ps. 78 Israel is accused of not keeping God's covenant (v. 
10a), not believing in His covenant (v. 37b) and not walking according to 
His laws (v. 10b). But the paramount sin of Israel is idolatry (v. 58) 
which necessarily leads to the breaking of God's covenant. This breach 
results in Yahweh's rejection of Israel (vv. 59-60). Israel in Ps. 106 
confesses the sins of her forefathers and those of the present generation 
(vv. 6ff. ). The major sin is also that of rebellion expressed in idolatry 
which defiled the people themselves (vv. 28,344-38). The recitation of the 
history of Israel's sinfulness is to be understood in the context of 
(33) R. C. Dentan, The Knowledge of God in Ancient Israel, pp. 52f. 
201 
covenant. Thus, it. 78: 8 sums up Israel's sinfulness: a stubborn and 
rebellious generation ( )I i, I -i i rz -71-1) whose heart is not upright 
and whose spirit is not faithful to God. 
Most of the rebellious acts of the people in Pss. 78 and 106 are 
connected with forgetting and not remembering God's previous saving deeds 
(Pss. 78: 11,22,32,42; 106: 13a, 21-22). They did not remember His a- 
bundant love (Ps. 106: 7b). They forgot His works (Ps. 1o6: 13a, 21). 
Failure to remember God's acts is seen as rebellion in the Deuteronomic 
theology. 
(34) 
In many cases the disobedience of the people is expressed in concrete 
terms, in a specific historical event: they grieved God in the desert 
(78: 40). They lusted in the wilderness (lo6: 14), they worshipped the 
Calf (106: 24), they dispised the pleasant land and murmured in their 
tents (1o6: 25). Ps. lo6 views Israel's sinful acts as going back to their 
rebellion at the Sea of Reeds (v. 7). They rebelled because they did not 
comprehend God's wonderful works (I Wf , Xytv. 7a). This reminds us 
of the demand for a good knowledge of God's saving deeds as prerequisite 
for the maintenance of the covenant. 
Furthermore, Ps. 106 records the grave sin of not exterminating the 
nations as commanded by God. This very disobedience led to mixing with 
the nations, learning their deeds and worshipping their gods (vv. 28,34- 
39). Though the Deuteronomic principle of purification and centralization 
of the cult are not explicitly stressed, the accusation against idolatry 
is very strong. Ps. 106 is the only psalm which mentions the worship of 
the Calf image at Horeb (v. 19). The most distinctive element of the 
description of the Calf incident is the forgiveness as a result of Moses' 
intercessory prayer. We shall return to this point later. 
Ps. 78 (vv. 18,41, 
. 
56) and As. 106 (v. 14) describe Israel's sin of 
tempting God by the verb 1aj, 
(35) 
Israel's desire for food and drink 
in the wilderness is regarded as a sin of testing God. 
(34) B. S. Childs, Memory and Tradition in Israel, 1962, p. 49. 
(35) II1DJ appears 33 times in OT, of which 23 are to describe the test- ing or tempting between God and man. God tests an individual like 
Abraham (Gen. 22: 1), Hezekiah (II Chron. 32: 31) and the psalmist (26: 2). There are 9 occurrences in which Israel is the object of God's testing (e. g. the tribe of Levi in Deut. 33: 8). The occasions for God's testing are the Exodus and the Wilderness (Exod. 15: 25; 
20: 20;. 17: 12; 16: 4; Deut. 8: 2,16) and the Conquest (Judg. 2: 22; 3: 1, 
4). In Deut. 13: 14 God uses the false prophets or dreamers to test 
Israel to know whether the latter loves the Lord whole-heartedly. 
The very same occasion of God's testing Israel is referred to as 
Israel's testing God instead, the incident of Massah and Meribah 
(Exod. 17: 2,7; Deut. 6: 16; Ps0.2 95: 9). 
Another common word in Pss. 78 and 106 to describe the sin of Israel 
is "rebellion" ( fl1b ). Ps. 780 in addition to referring the Israelites 
as "a stubborn and rebellious generation" (v. 8), draws examples of the 
rebellion of Israel from the period of the Wilderness (vv. 17,40). The 
people tempted and rebelled against God the Most High as they did not 
observe His testimonies (v. 56) . fah is used mostly in the sense of 
rebellion against God by the Deuteronomists and/1nelated texts (Deut. 1: 
26,43; 9: 7,23,24; 21: 18,20; 31: 27; cf. I Sam. 12: 15; I Kg. 13: 21,26; 
Jer. 4: 17; Hos. 14: 1 etc. ). Ps. 106 applies the word to the rebellion at 
the Reed Sea (v. 7), and the rebellion against God in the people's own 
counsels (v. 43). The historical recitation in Ezek. 20 and in Neh. 9 
are familiar with , Ilb as denoting the sin of the people (Ezek. 20: 8,13, 
21; Neh. 9: 26). The common use of fl'ßh , among other similarities, in 
the national lamentation of Isaiah 63 (vv. 7-19) may be of significance 
in understanding the common background of Isa. 63 and Ps. 106. 
As salvation history was gradually clouded over with the history of 
Israel's sin, history was from then on "understood as a collection of 
historical examples for human conduct with respect to the law and its 
consequences". 
(36) 
The Wildwerness period is a time of testing of the loyalty of Israel. 
The outcome of the test is that no one, not even. Moses, can stand faithful 
and be blameless. 
(37) 
As a result of Israel's rebellion in the desert, 
dispersion becomes the punishment (Ps. 106: 27). A similar idea of God's 
punishment is expressed in Ezek. 20: 35-36. In Ezekiel the refrain, "and 
they rebelled against me" (Ezek. 20: 8,13,21), provides the chance for 
a compilation of the rebellions of Israel into a history of sin, the major 
one of which is the sin of idolatry (vv. 30-31). 
The consequences of sin are rejection and destruction which are so 
clearly expressed in Pss. 78 and 106. The rejection of the Northern 
Kingdom and the destruction of the South are the historical focus of the 
(36) Noth, LPOS, p. 72. This tendency can be illustrated by the treatment 
of the Patriarchal narratives in the Testament of the Twelve Patriarchs 
and the Book of Jubilees, Baltzer, op. cit., pp. 92, lff. 
(37) W. Harrelson, "'Guidance in the Wilderness': A Theology. of Numbers, " 
Inter p, 13,1959, P. 32. Ps. 106: 13-33 is regarded by S. Talmon as 
"a condensed catalogue of the nations' iniquities", in "The 'Desert 
Motif" in the Bible and in Qumran Literature, " Biblical Motifs, pp. 
31-63, esp. p. 56. 
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Dtr. What is, however, so unusual about the covenant concept and its 
historically based faith is the expection of a future hope beyond the 
ashes of destruction. The two psalms make it comprehensible that the 
ground for forgiveness and restoration lies outside Israel, in God Himself. 
The basis of forgiveness in Ps. 78 is the compassion of Yahweh (v. 
38: 
,'nw1' 
(/ 1 py jj )n -) wll l) who also remembers that 
men are flesh and like wind shall pass and shall not return (v. 39). 
His forgiveness leads to further saving acts. 
The forgiveness of sin is also present in Ps. 106, though the word 
itself is not used. It is clearly shown in the Golden Calf incident alluded 
to . Because of the intercession 
(v. 23, of. Jer. 22: 30), total destruc- 
tion did not come to Israel. And again in the worship of Baal of Peor 
(vv. 28-31, cf. Num. 25: 1-13) the zeal of Phinehas, the son of Eleazar, 
son of Aaron the priest, turned God's wrath from the people and the plague 
stayed from them. At the end of Ps. 106 the idea of God's abundant love 
(v. 45,1`7D fl : 1) provides the transition from punishment to forgiveness 
and from present distress to future restoration. 
Surprisingly, forgiveness of sin is usually based on the covenant 
"10n upon which the covenant is preserved (Exod. 20; 34; Deut. 7). Ton 
is taken as forgiveness and as deliverance by K. D. Sakenfeld in her recent 
study 
(38). 
Yahweh's willingness to forgive entails further saving deeds; 
therefore, it is appropriate to speak of the specific action content of 
-11O F7 . 
(39) 
Forgiveness has its sure source in God Himself because He 
is also the source of punishment for His unfaithful covenant people. He 
is, however, always faithful to His covenant which is expressed in His 
continuous saving and protecting power to the obedient and in His merci- 
ful forgiveness for the penitent. 
(40) 
The latter expression of "7 a rl 
becomes more dominant after the Exile when the covenant threat has been 
realized; the people, away from the land, could only rely upon God Himself 
and His unfailing 7-o n which issues in forgiveness and deliverance. 
The pleading for forgiveness in the intercessory prayer of Moses clearly 
illustrates the basis of Moses' appeal to the former saving deeds of 
Yahweh (Food. 32: 11), to the name of Yahweh (v. 12) and to the promise ,.. 
(38) A detailed study of '1011 by K. D. Sakenfeld, The Meaning of Hesed 
in the Hebrew Bible: A New Inquiry, 1978. 
(39) Ibid., pp. 210ff. 
Ibid.,, P. 237. 
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to Abraham, Isaac and Jacob (32: 13). Yahweh at the end relented (An J') ) 
of the punishment He thought to bring upon His people (32: 14 of. vv. 7-10). 
Though neither the verb T)D (to break) nor -)My (to transgress), used 
in the description of covenant violation by P and D respectively, appears 
in Ps. 106, the confession of sin indicates that the people were in a 
situation of despair which was the result of Yahweh's justifiable punish- 
ment for their transgression of the covenant stipulations. The confession 
of sin embodies covenant terminology: . J1 09 roll (v. 1); c7 Ulh (v. 3); 
1)3. y (v. 4); 7nynJ (v. 5) andl'I'n. I)]lf» (v. 5). What God remembers 
for the people is not founded upon Israel's faithfulness but is an intima- 
tion of God's '7DT1 and His forgiveness of sin. 
Yahweh's forgiveness is the fruit of His being compassionate and His 
consideration that men are flesh, and that, like wind, they pass away and 
do not return (Fs. 78: 38-39). He also remembers His promise to David His 
servant and His love towards Judah-Zion (Ps. 78: 68-72). 
In the process of restoration the people too must firnt-come to 
terms with the fact that the judgment upon them was justified because 
they have rebelled against the word of Yahweh. The new hope can only be 
grounded upon Yahweh's promise to David and to Abraham. The -ßa/7 is 
usually associated with the Davidic and Abrahamic covenant (Deut. 7: 9,12; 
II Sam. 7: 15; 22: 51; Ps. 89: 24,49 (25,50 J; Isa. 54: 10; 55: 3). The 
covenant God remembers for Israel in Ps. 106: 45 is very likely to be the 
Abrahamic one which is already recited in ps. 105. 
Ps. lo6 piles up three terms for sin in the introduction to the con- 
fession of sin (v. 6 ). The use of the three terms, 17yWifl I J'"yfl j)XC? f, 
in confession represents a cultic formula incorporated into the prayer 
of Solomon at the dedication of the Temple (I Kg. 8: 47; II Chron. 6: 37) 
and also into the prayer of Daniel (Dan. 9: 5). 
(41) 
All three formulae are 
to be regarded as-being uttered in the Exile by the covenant community 
which has broken the covenant (I Xg" 8: 219 22-26). 
(42) 
The people con- 
fessed their own sins along with their fathers (e. g. Lev. 26: 40). There 
is a strong sense of community identification and solidarity in apostasy 
as well as in claiming to inherit the promise to the Patriarchs. Ringgren 
(41) The identical formula cannot be disputed; Ps. 106: 6 and I Kg. 8: 47 
(II Chron. 6: 37) are exactly identical while Dan. 9: 5 differs only in the form of the second word, a qal form ( )J II Y) is used instead 
of a hiphel ()J I) y fl) . 
(42) Ringgren assigns this type of confession as a liturgical formula in 
the prayer of repentance of the post-Exilic community, 
TDOT, pp. 14-16. 
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remarks that Isa. 51: 2 represents a positive attitude while in Jeremiah 
"allusion to the promises to the fathers and the covenant which Yahweh made 
with them serve only to emphasize the apostasy (7: 22; 11: 3,7)" 
(43) 
But due regard must be given to the earlier existence and transmission 
of the traditions of Israel's rebelliousness as Coats and other have already 
recognized 
(44) 
It is still possible to see a special significance in the 
sinfulness of Israel in the Exile. The confession of sin in Ps. 106; I Kg. 8; 
Dan. 9; Neh. 9 and Ezra 9 indicate a widespread mood of confession and re- 
cognition of sin. 
There is an increasing importance of the role of prayer and confession 
with the above mentioned cultic stereotyped phrase "We have sinned... ". 
This may reflect the need of the Exilic period when a shift has taken place 
in the future hope of the people. It is no longer the kinship of David, 
(45) 
the land or the Temple of Jerusalem which will ensure salvation and hope; 
(46) 
but the covenant Zan and Yahweh's willingness to forgive. The genuine 
confession of sin from the people who, under justifiable punishment, can 
secure Yahweh's hearing and compassion (I Kg. 8: 46-53). prayer in Chronicles 
represents a method of instruction and exhortation the source of which ,, ac- 
cording to the analysis of J. M. Myers, is prophetic rather than priestly. 
(47) 
The recitation of Yahweh's deeds in Neh. 9, beginning with a call to 
praise God's saving acts in creation (v. 6) before the account of the election 
of Abraham, and the promise of the land of Canaan (vv. 7-8), suggests the 
existence of the primeval history of Gen. 1-11. The salvation of Exodus 
(vv. 9-11) and the guidance in the Wilderness (v. 12,15a) lead up to His 
proclamation of the Law at Sinai (v. 14) and the commandment to possess 
the land which He has sworn to give the people (v. 15b). Up to this point 
the content of the recitation is totally positive and more or less in agree- 
went with that of Ps. 105. 
(43) Ringgren, ibid., p. 15. 
(44) Coats, Rebellion, pp. 24,78,231-241; cf. murmuring and traditions% 
were origuinedt the North: A. C. Tunyogi, "The Rebellions of Israel, " 
JBL, 81,1962, PP - 385-90. 
(45) G. W. Anderson notes that no reference to the restoration of the Davidic house is found in the Chronicler history. "The Historical Books, " PCB, 
247h. 
(46) B. S. Childs, IOTS, p. 294. Ackroyd, ER, p. 27. - 
(47) Prayers in Chronicles: e. g. David's prayer in I Chron. 29: 10-19; Jeho- 
shaphat's prayer in II Chron. 20: 6-12 and Ezra's prayer in Ezra 9: 6-15. 
(to bE cont'd) 
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Neh. 9 goes on from v. 16 with both a confession of sin and a confession 
of the mercy of God. They acted presumptuously, stiffened their neck, did 
not obey commandments, did not remember the wonderful saving deeds and app- 
ointed a leader to return to the Egyptian bondage (vv. 16-17). To contrast 
with this confession of sin Neh. 9 presents a confirmation of who Yahweh is - 
"But you are (1nX, v. 17b) a God of forgiveness (nrn '> z) ), gracious 
(Iºin), merciful (D1n -1 ), slow to anger (t1' , V`t -l '). N 
), abound- 
ing in steadfast love (1 -on - . 1) and did not forsake them ( t1 n .2J. y 'N' 
I )". 
The contrast is clearly demonstrated. The same is true in Ps. 1o6: 6-12. The 
contrast is made by describing the rebellion of Israel and the unexpected 
response of Yahweh's redemptive act at the Reed Sea -" Yet He saved them" 
(0Y' U) I') ' v. 8). The twofold use of"abounding in steadfast love" 
`i Z7 n I! I, v. 7; ) -7 an -1 , v. 45) at the beginning and at the end of 
the confession strengthens the contrast. 
In Neh. 9 the major sin to be singled out is the Golden Calf apostasy 
which is understood to be committed by all-Israel (v. 18). Curiously enough, 
for such a grave sin no punishment comes to Israel. A parallel is found in 
Ps. 106 which narrates the averting of destruction by Moses' intercession. 
Neh. 9 goes a step further to attribute the non-punishment to Yahweh's great 
mercy ( DID-1)1 014 n')J , V. 19). Instead of destruction, protection, 
provision, instruction and victory in the land are given (vv. 19-25). But 
the reaction of the people after they settled in peace and prosperity was 
disobedience. They cast the law behind their back and killed His prophets 
(v. 26). Yahweh, therefore, time and again delivered them to enemies, but 
saved them repeatedly whenever they cried to Him (vv. 26-30). This process 
is summed up in v. 31: "Nevertheless in thy great mercies thou didst not make 
an end of them or forsake them; for thou art a gracious and merciful God. " 
Then follows a prayer of confession and an appeal to God's covenant (vv. 32- 
37). Finally, a covenant is made by the people and sealed by the priests (v. 38). 
This covenant renewal ceremony includes a recital of God's saving deeds 
and an account of the people's sinful deeds with a prayer for deliverance. 
It provides the same Sitz-im-Leben for Pss. 105-106. 
(48) 
(47) (cont'd) See Myers, Ezra. Nehemiah, (AB), -1965, pp. 166-70. Services of 
prayer is central in the synagogue. H. H. Rowley notes that "the Exiles 
sought to preserve their religion by meeting for prayer and meditation 
in a simple and informal way, and the very humbleness of the synagogue 
would explain why its origin is unrecorded. " Worship in Ancient Israel, 
1976, p. 225. 
(48) When taken together with Neh. 8 as a unity, Neh. 9 associates the con- 
fession of sin with the Feast of Tabernacles. The rejection of the original 
continuation of the chapters on ground of the shift from rejoicing to 
repentance (Coats Rebellion, p. 2+) cannot hold in face of the evidence 
of the Manual of bi ci pine. 
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From the Qumran community we have an explicit description of a ceremony 
of renewing the covenant. The document is found in the Manual of Discipline 
in which a procedure of entering the covenant is outlined: 
"... The priest shall recount the righteous acts of God in his mighty 
works and tell all the acts of steadfast love and mercy upon Israel; and 
the Levites shall recount the iniquities of the sons of Israel and their 
guilty transgressions and sin in the domonion of Belial. Then all those 
who are passing into the covenant shall confess after them, saying, 'we 
have transgressed, we have sinned, we have done evil, we and our fathers 
before us, in walking contrary to the statutes of truth; but righteous 
is God, and true is his judgment on us and our fathers; and the mercy of 
his steadf)love he has bestowed upon us from everlasting to ever- 
lasting. " 
we may immediately recognize the close parallels between this piece of Qumran 
literature and those of Pss. 105-106 and Neh. 9. It is beyond any doubt that 
these three pieces of literature are cultically oriented and most probably 
from the same cultic occasion - that of covenant renewal. Their forms and 
essential contents are outlined below: - 
a) Invocation and praise of God 
Ps. 105: 1-6 Neh. 9: 5-6 1Qsi: 18-20 
b) Account of the saving acts of God 
Ps. 105: 7-+2 Neh. 9: 7ff. 1QSi: 21-22 
(Ps. 106: 1-3) 
c) Confession of sins 
Ps. 106: 6-43 Neh. 9: 34 1QSi: 22-23 
d) Prayer for God's mercy 
Ps. 106: 4-5,47 Neh. 9: 32 
e) Response of the community ( 1bx ) 
Ps. 106: k8 1Q, Si: 19-20,24-25 
The saving acts of God indeed find their place in the cultic occasion of 
covenant renewal. God's previous salvation testifies against the sinfulness 
of the forefathers and the present generation. It further forms the ground 
upon which the confession and the prayer of the community can be well founded. 
Yahweh was merciful and gracious then. Can He not be so now in the people's 
distress? The faithful covenanter perhaps believes that He is more so (Lev. 
26: 40-45). 
It is hardly possible to dispute the close connection of the covenant 
formulary in Israel with the treaty forms of the Ancient Near East. Evidence 
illustrates that Israel was acquainted with the scheme of the latter. The 
(49) M. Burrows, The Dead Sea Scrolls, 1956, P. 372. 
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Sitz-im-Leben which contributes to the preservation of the covenant form is 
found in worship. 
(50) 
K. Baltzer discerns in his study that "the Israelite 
covenant is as far removed in content from the international treaties as it 
is closely related in form. " 
(51) 
There is little difference in the formal 
structures preserved in worship in the Manual of Discipline and the Old Testa- 
ment covenant formulary; the latter could well be the prototype of the former. 
The most important common new element in the later texts of OT and lQ, S is the 
confession of sin tzith a prayer for forgiveness (Neh. 9: 8,17,32.33; Ezra 9: 6- 
15; Dan. 9: 4b-19; 1Q, Si: 26; 2: 8). There are traces that show how historical 
recitation gradually turns into a review of the history of Israel's sins. 
Ps. 106 pictures the sins of Israel as going back to the fathers at the Reed 
Sea and even Moses does not escape the influence of the sinfulness of Israel. 
The process of understanding history as becoming increasingly clouded with the 
sins of the people reaches its most extreme in IV Esdras. 
() 
Ps. 106 may 
well represent a point in the process when a list of the sins of Israel becomes 
a separate part of the cultic document, only connected with a list of the 
saving deeds of Yahweh (Ps. 105) in the ceremony of covenant renewal, as it 
is preserved in the Qumran community. 
( ) 
In texts where the making of covenant is described past history is usually 
recited and the people repond by promising to keep a law in written form (e. g. 
Josh. 24: 2-13: history, 14ff., 25-26: law). The promise is usually concerned 
with the rejection of foreign gods and the service of Yahweh alone (Josh. 24: 
23,26; cf. Exod. 19: 3-8; 24: 3-4a, 7; Deut', 28: 69-30: 20, etc. ). 
When we come to the texts on covenant renewal there appears a new element 
of sin-prayer-forgiveness to which great emphasis is attributed (cod. 34; Neh. 
9-10; Dan. 9: 4b-19; 1QS 1: 18-2: 18). The explanation for the inclusion of the 
new element is that the covenant has been broken as a result of sin and the 
threatened curse of the covenant has taken place (Lev. 26: 25; Deut. 28: 47-48; 
Neh. 9: 27). Exod. 34: 1,4 signify the breaking of the covenant in the breaking 
of the two tablets. The recognition of sin and the intercessary prayer for 
forgiveness cannot be omitted if the covenant has to be renewed. Renewal or 
50 K. Waltzer, op. cit., p. 89. 
51 Ibid., p. 91. 
52 Ibid., p. 92. 
(53) In later texts there is a tendency to incorporate the creation into the 
'antecedent history'. Neh. 9: 6 begins the account of God's saving acts 
with His creative deeds, cf. Pss. 135,136. Baltzer considers this as 
corresponding to the arrangement of Gen. 1-11, ibid., p. 100. 
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not depends totally upon Yahweh's -7-o n. In Exod. 34 the response of Yahweh 
to the repentance is "Behold, I make a covenant" (34: 10). The renewed co- 
venant is also sealed with recitation of Yahweh's saving deeds and the pro- 
clamation of ; 1-i 1n (34: 11ff. ). What is significant here is that the refer- 
ence to the saving deeds of Yahweh is future oriented (n J , 't ) ,? WY X) . 
The occasion of this covenant renewal may very well be that of the Exile 
when there is an assurance of the forthcoming wonderful acts of Yahweh and 
the re-giving of the land lies in the future. But the forgiveness of Yahweh 
is certain. As it stands, Exod. 34 functions as giving a new hope of restora- 
tion for the desert generation and , indeed, for the future generations. 
Exod. 32-344 add a new element of sin and forgiveness to the general structure 
of history/law in the Pentateuch. So, instead of two pillars the canonical 
Pentateuch embodies the third pillar, sin and forgiveness. This third pillar 
can best be visualized as a bridge which connects the covenantal recitation 
of history and the covenantal obligation. Sin represents a breach of cove- 
nant while forgiveness leads to restoration. Yahweh will surely punish the 
people's apostasy but He will not withdraw His covenant. Punishment, in a 
real sense, shows the operation of the covenant threats. 
Both the examples of the practice , in Neh. 9 and in the Qumran community, 
are from a date much later than Pss. 105-106. But the late dating of such a 
practice does not necessarily exclude the possibility of the existence of 
earlier tradition in the Exile or possibly in the pre-Exilic time. Whether 
there is a covenant renewal ceremony in the Exilic community is beside the 
point. What is obviously central to our concern is the occasion of an assembly 
of people in the Exile, in which the historical traditions are kept alive in 
recitations and the recognition of the sinfulness of the people in contrast 
to the salvation history is expressed in a communal act of confession. We 
have fortunately an illustration in the Book of Ezekiel (14: 1-11; 20; 33: 10- 
20)'of an assembly during the Exile. The prophet testifies and instructs the 
people in the historical traditions of Israel. 
Furthermore, the cry to God in distress can hardly be understood not to 
have taken place. The cry is sure to be voiced in private and in a communal 
setting. The admonition and the assurance that Yahweh will listen to them if 
they return to Him and cry to Him when they are in tribulation aupport our 
opinion that the praising andcrying to Him must have been intensified during 
the Exile. The very form of the covenant renewal ceremony in the post-Exilic 
community (Neh. 9) would take shape during the Exile. Fss. 105-106 are the 
forerunners of the form of the covenant renewal ceremony. 
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4. Recitation of History in Praise and in Lament 
As we have underlined the significance of the recital of Yahweh's saving 
deeds for the covenant faith of Israel, we are now to relate the response of 
praise in the form of a recital to the lament of the people in the form of 
confession and prayer when they are in distress. The two acts, praise and 
lament, are by nature strangely but closely related. Westermann rightly 
observes that the cry of distress, which accompanied Israel through every 
stage of her history, essentially looks forward to Yahweh's intervention and 
therefore belongs to the events of the deliverance. 
(-54) 
In a lament Israel 
refers to the former saving acts of Yahweh which are the foundation of appeal 
to His compassion and the basis of both positive and negative confession of 
sin (Pss. 44; 74; 80; 83; etc. ). So far as the positiveconfession of sin as 
a constituent part of the lament is concerned, Ps. 106 is unique. It looks 
forward to the further saving acts of Yahweh in the immediate furture to gather 
together the dispersed people. When it is seen together with the hymn of praise 
for Yahweh's promise and His former deeds of salvation, the intimate link 
between the cry of joy and the cry of deep anguish to God is immediately evident. 
The kinds of cry are described by the same word. (; 1l 1, Pss. 105: 43; l06: 44) 
(55) 
and represent the one and the same human longing for the divine in which 
issures in salvation and forgiveness. Therefore, praise and the cry of distress 
are human confession in relation to the activity of the divine as saviour. 
(56) 
Ps. 105 is distinctively a hymn of praise which begins with the exclamation 
'Hallelujah'. The imperative verbal form in the plural functions to bid the 
congregation to praise Yahweh (vv. 1-6). The people being addressed are the 
offspring of Abraham and sons of Jacob and the God to whom the praises are 
directed is the God of history whose saving acts are remembered and witnessed 
by the worshippers. Usually in a hymn of praise the introductriry section and 
the main corpus are linked with )--) ,a transitional particle, but in Ps. 105 
this form of transition is wanting. The placing side by side of the two 
(54+) E. g. Exp. 3: 7; Deut. 26: 5-11. C. Westermann, "The Role of the Lament in the 
Theology of the Old Testament, " Interp. 28,1974, pp. 2lff., also p. 27: " 
In the Old Testament lamentation and praise are juxtaposed to each othar: just as lamentation is the language of suffering, so the praise of God is the language of joy. One is as much a part of man's being as the other. " 
(55) MI in supplication, used withil5PA: I Kg. 8: 28 =II Chron. 6: 19; Jer. 7: 
16; 11: 14; Pss. 17: 1; 61: 2; 88: 3. P), in joy : Isa. 35: 10; 51: 11 etc. 
(56) This divine-human relationship provides the first step in the appreciation 
of the combination of praise and lament in a single psalm and of the hymnic 
introduction/conclusion to a psalm of lament. Josh;. 7: 19 is a good example 
of confessing sin by praising Yahweh. See Zimmerli, OT Theology in Out- 
line, p. 149. 
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sections, the introduction and the main corpus, is seldom, though examples 
can be attested. 
(57) 
In Ps. 105 Yahweh is not addressed directly but is refer- 
red to throughout in the thud person. The recital of history functions as 
motivation and sustantiation. Historical retrospect brings alive the past 
experience to the people of the present. Kühlewein, in his analysis of Exod. 
15, describes a kind of time gap separating the worshippers from the historical 
happenings. His analysis of the chapter (vv. 2-18) is as follows: 
A. General descriptive sentence of praise : vv. 2-3,6-7,11,18 
B. Development and substantiation : vv. 4-5,8-10,12-17 
Ps. 105 shows a similar structure with v. 7 stating the general descriptive 
praise to be substantiated in vv. 8-11 and further enlargement of the theme 
of fulfilment in the historical process (vv. 12-41) until the people come 
into the land (vv. 42-44). 
(58) 
This kind of historical looking back forms 
the background of many sentences of praise in the Psalms (e. g. Ps. 66) and is 
able to mix with other forms, e. g. lament (Pss. 74 and 89). In many cases, 
as Kühlewein points out, though no one sentence of historical reference is 
found in one single psalm, yet the historical experience lies behind it. 
This point is confirmed by R. Rendtorff who suggests that the composer of 
hymn does "not confine himself to the event in question but went far beyond 
it in praise of God's saving acts that had taken place during Israel's history. " (59) 
Ps. 105 together with a confession of sin in penitential prayer (106) 
are part of a liturgy having their setting in life as we have seen, in the 
renewal of covenant. Bentzen comments that the change of mood and style in 
liturgy is "accounted for by the progress of the ritual". 
(60) 
Liturgies of 
this kind are written in a combination of types and are familiarized by the 
prophets (Jer. 14; Mic. 7; Isa. 33; 63-64; Ps. 89 etc. ). Priority should be 
given to the litugies with the prophetic books as imitation of them. 
(61) 
(57) See Bentzen, Introduction to the Old Testament, It p. 151. 
(58) Ki hlewein, o . cit., pp. 79-80. He supposes that v. 45 of Ps. 105 is not 
original:. 
(59) R. Rendtorff, Men of the Old Testament, p. 117. 
(60) Bentzen, ibid., p. 162. cf. Mowinckel, PIW, II, p. 74. 
(61) Bentzen gives as an example the imitation of Ps. 89 by Isa. 63: 7- 64: 19, ibid., p. 164. Deutero-Isaiah has been recognized as composing with 
litugies and psalms. When Bentzen deals with Pss. 78; 106 and Deut. 32, he 
says: "versified penitential addresses of this kind are again presuppo- 
sition for prose sermons, just as ordinary psalms are prototypes of the 
prose prayers, or as the cult-prophetic oracles of Ps. 2 or 110 are 
reproduced in prose in Nathan's speech to David in II Sam. 7. Sermons 
of this kind we find above all in the parenetic sections of Deuteronomy 
and similar passages of Deuteronomic or Aaronite kind in the books of 
Jeremiah and Ezekiel. " p. 160. 
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In addition to the duty of the worshipping community to know and to pmfess 
the Heilsgeschichte (Pss. 9: 1,14; 22: 22ff::, 30f.; 26: 7; 40: 9-10 10-11]), the 
responsibility to praise God for ever, to celebrate and commemorate the Heils- 
geschichte in the cult is equally significant (Pss. 34: 1 I2,7; 35: 28; 75: 1r27, 
9 (10] etc. ). It is not a duty on the part of the people, Yahweh too will 
perpetuate praise to Him. In the Exilic promise for a future Israel in the 
Book of Consolation of Jeremiah the people were assured that there would again 
be praises of God in Jerusalem: 
"In the cities of Judah and the streets of Jerusalem that are desolate... 
there shall be heard again... the voices of those who sing, as they 
bring thank offerings to the house of the Lord: 
'Give thanks to the Lord of hosts, 
for the Lord is good 
for his steadfast love endures forever. '" (Jer. 33: 11) 
Jeremiah does not bear testimony to the use of the formula in the praise of 
Yahweh (e. g. Ps. 136) as Soggin points out. 
(62) 
The restoration cannot be 
understood as complete without this element of the psalm singing and praises. 
This element is the essance of the pre-Exilic cultic community, so much so 
that its absence cannot be conceived in the future restoration. Jeremiah does 
not impose it as a duty in the sense of a burden or demand upon the peoge. 
Praising-Yahweh is a genuine outflowing of the gratitude to the saving acts 
of Him who will make possible the singing of praises in the restored Jerusalem 
community. 
This singing of the psalms is reported to be practised in Ezra and Nehe- 
miah. When the foundation stone of the Second Temple was laid, the priests 
and the Levites, the sons of Asaph, praised and gave thanks to the Lord by 
leading the people in the same liturgical formula "For He is good, for His 
steadfast love endures for ever toward Israel" (Ezra 3: 11). The new element 
is added, 'toward Israel", an emphasis upon the witness of the Israelites 
who responded in a great shout (v. 12). 
The cultic obligation of the priests and Levites, the sons of Asaph, 
recalls the occsaion of the bringing the Ark into Jerusalem in the time of 
David. David, according to tradition, first ordained the sons of Asaph in 
the service of praise and singing (I Chron. 16: 7f. ). Both Pss. 105: 1-15 
and Ps. 96: 1-13 are quoted as being sung by the Asaphite choir. Ps. 106 has 
v. 1 and vv. 47-48 recorded as being used. The prayer (vv. 47-48) is said 
by the Levites (I Chron. 16: 35-36) while the people as a community responded 
in "Amen" and praised the Lord. 
(62) Soggin, Introduction to the OT, (OTL), P. 365. 
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This passage indicates that the Levites, the sons of Asaph, are in 
possession of some of the psalms which they sang in worship. On the basis of 
this passage jasper links the Asaphite psalms (Pss. 50,73-83), most of 
which are communal psalms of lament (74,77,79,80,83 having historical 
allusions, and the two historical psalms 105-106. 
(63) 
The fact that I Chron. 
16 does not include the prayer for salvation in Ps. 106: 4-5 and the confess- 
ion of sins with historical justification (vv. 6-46) does not warrant the 
idea that the Chronicler has no knowledge of the whole Ps. 106 nor that 
the opening v. l) and the -. ending (vv. 47-48) of the psalm did not belong 
to Ps. 106. 
ý 
4) 
It is the joyous occasion of the introduction of the Ark 
to Jerusalem which the Chronicler was aware of that determined the subject 
matter. The Chronicler leaves hints of his knowledge of Ps. 106 and its 
place in the cult by quoting the beginning and closing verses of it. V. 1 
and vv. 47-48 indicate that the psalm is intended for liturgical use. 
This is further supported by vv. 6ff., a communal confession, of sin. 
The liturgical occasion of Fss. 105-106 in I Chron. 16 is the thanks- 
giving set in the time of David when he transferred the Ark to Jerusalem. 
This new setting has transformed the content of the combined portions 
of the psalms, 
(65) 
Only the section of Ps. 105 which mentions a people 
few in number, wandering among the nations but nevertheless possessing 
the everlasting covenant of Yahweh is quoted in Chronicles. The circum- 
stances of the people in the time of the Chronicles is reflected in their 
selection of the section of psalms. "Touch not my anointed ones. Do my 
prophets no harm" (105: 15) in I Chron. 16 is given a new context: the 
international politics. 
(66) 
The leaders of Israel, the anointed ones, 
(67) 
and prophets, were wandering among the nations. The introduction at this 
point of the sovereign kingship of Yahweh and the affirmation of Yahweh's 
judgement upon the earth functiots as a basis of confidence for the wander- 
ing leaders and people. The final section is very appropriate when the 
plea-for deliverance from the nations is cited from Ps. 106: 1,47-48 
with a closing doxology. The theological motifs within I Chron. 16: 8-36, 
(63) Jasper, "Early Israelite Traditions and the Psalter, " VT, 17,1967, p. 53. 
(64) The Chronicler used a liturgical structure taken from the worship of the people. Ackroyd, IBp, p. 310. 
(65) T. C. Butler, "A Forgotten Passage from a Forgotten Era (I fin. XVI 8-36), " VT, 28,1978, pp. 142-50. Cf. for the priority of the Psal- 
ter text, see C. C. Keet, A Liturgical Study of the Psalter, p. 39. 
(66) Ibid., p. 144. 
(67) Butler supposes that the 'anointed ones' refers to the king, which 
is to me not likely. It probably, as the original text of Ps. 105 
intended, points to the priests. 
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the God of the fathers, the God of covenant, the kingship, God's 
sovereignty over other gods and the judgement upon the nations are shown 
by T. C. Butler as leading motifs for the Chronicler's history as a whole. 
Finally, the textual alteration of Ps. 105: 6, replacing "Abraham" by 
"Israel", indicates a theological interpretation which identifies the 
congregation as the children of Jacob/Israel. 
There is a great probability that the three psalms consisted in 
I Chron. 16 were used in a special cultic occasion. Mowinckel draws 
his conclusion that the Chronicler has taken the psalms "from one of the 
early collections or from his own knowledge of the Temple library of the 
liturgical psalms". 
(68) 
Furthermore, he regards the psalms as being used 
"at some point of the ritual on that day during the festival of Tabernacles". 
(69) 
We have good reason to believe that the Chronicler does not select 
the psalms at random. These psalms are probably employed in the same 
liturgical occasion in the Chronicler's own time, in the post-Exilic 
period. They represent the practice at his time, in which music and 
recitation play an important role in worship. 
(70) 
The literary context of the psalms is David's commissioning of the 
Levites and their leader Asaph (I Chron. 16: 4-7) whose duty is spelled 
out in four Hebrew words which are rendered by RSV as: "to minister" 
( 
-n-7W5),, "to invoke" 
( 'I '7JnJ), "to give thanks" ( n)-r), -7`5), 
"to praise" (' To the Chronicler, the bringing of the Ark to 
Jerusalem is taken as a fulfilment of God's promise to Abraham. This 
fulfilment took place at the time when the people coming back from the 
Exile assembled once again at Jerusalem to praise and to give thanks to 
God. The word 7 VZD3 fy provides the link with the marvellous deeds of 
God recited in Pss. 105-106. Recently, E. Slomovic has rightly translated 
it as "to commemorate" which is one of the duties of the Asaphites to 
recall God's acts in a recital in a public worship. This duty includes 
a recitation of history in praise and thanksgiving. 
(68) Mowinckel, PIW, II, p. 199. 
(69) Ibid., p. 200. Goulder goes further to show that the whole Book 
Four of the Psalter (Pss. 90-106) is a liturgical collection for 
Tabernacles, "The Fourth Book of the Psalter, " JTS, NS 26,1975, 
pp. 268-89. 
(70) E. Slomovic has an appendix "The Psalms in the Book of Chronicles" 
in his article, "Formation of Historical Titles in the Book of 
Psalms, " ZAW, 91,1978, pp. 350-80, esp. pp. 378f. 
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Therefore, in Israelite worship the element of history exerts its 
influence; the historical dimension of the faith of Israel, the basic 
stance of trusting in Yahweh who has brought Israel out of Egypt, natur- 
ally shapes the worship life. In confessing the marvellous saving deeds 
of Yahweh, the praising of Him should come as a spontaneous outburst of 
joy. The hymn of praise in the Psalter must not be regarded as only a 
literary "type" but the form has life experience behind it which in turn 
gives vitality to the form. The form survives all generation simply 
because it reflects life. The content of praise was first of all the 
specific acts of deliverance at the Exodus and the Sea of Reeds. It 
is then enlarged and strengthened by the continuous acts of God in the 
deliverance of Israel from'enemies. 
If what is so far said about praise is true, much more so is the case 
for petition. Petition has its Sitz-im-Leben first and foremost in dis- 
tress which issues in lament and prayer. The language of suffering and 
that of joy are rightly juxtaposed and reflects the history of the people. (71) 
Instead of an expression of confidence and confession of sin, the 
psalms of lament usually appeal to God's earlier saving deeds and praise 
His past salvation (Pss. 44: 1-8 C2-9J; 74: 12-17; 80: 8-11 (9-12J; cf. 
Isa. 63) . 
Pss. 105-106 reaffirm, first of all, as a basis for the confession 
of sin, the saving deeds of Yahweh and His promise to Abraham. The psalm- 
ist praises God's salvation in Ps. 105 and the beginning of Ps. 106 (vv. 
2,12). The praises provide the framework for the prayer in Fs. 106: 46 
which promises to give thanks to Yahweh's holy name and to triumph in His 
praise. The holy name in Ps. 106: 47 echoes Ps. 105: 3, "Glory in His holy 
name". The confession of the sin of Israel is necessary for a plea for 
forgiveness and restoration. 
(71) Fohrer reckons that the history of salvation and the history of the 
people's sin counter-balance each other and are closely interwoven. 
HIR, p. 276. 
LZd 
S 
Ps. 78, which incorporates the basic elements of historical motifs 
for didactic purposes, forms a model for the later development in the 
historical recitation. It represents a rather comprehensive understand- 
ing of the historical situations: 
a) The saving acts at the Sea and the rebellion of the people in the 
Wilderness, vv. 12-42. 
b) The Plagues narrative, Exodus, Wilderness guidance and the giving 
of the land, vv. 43-45. 
c) Idolatry and disobedience which led to God's repudiation of Israel, 
vv. 56-67. 
d) The future hope: election of David-Zion, vv. 68-72. 
it is of great interest to see in Pss. 105-106 that all these themes 
are either picked up again or reformulated. Ps. 106 picks up a) and c), 
both of which are presented in negative terms, while Ps. 105 expounds 
the two positive themes, b) and d). The reinterpretation, shaped by the 
Exile, lays great emphasis on the confession of sin in Ps. 106 even to 
the extent of blaming Israel for rebellion even at the Reed Sea; and 
even Moses cannot escape the blame because of the people's disobedience. 
More over, the royal theology centered around the house of David and the 
Temple is replaced by the promise of land to Abraham and the covenant with 
Israel. At the end of-the day, Pss. 105-106 preserved the two essential 
aspects of the covenant renewal ceremony, the recitation of the saving 
deeds of Yahweh and the confession of the people's rebellion culi`inating 
in their idolatry, which is the fatal cause of the breaking of covenant. 
The covenant requires on the part of the people knowledge of Yahweh and 
cultic realization of the past in the present. The former is expressed 
to teach and the obligation to listen, and to remember. The latter is 
brought into recognition in Pss. 105-106, the recitation of Yahweh's 
Heilsgeschichte and the confession of the whole chain of rebellion both 
of the fathers and that of the present generation. 
The three psalms illustrate the threefold function of recitation of 
history as basic historical information to motivate praises of God (Ps. 
105) as supporting ground to appeal for help or forgiveness when in dis- 
tress (Ps. 106) and as historical model for teaching (Ps. 78). In each 
case, history is not merely past events isolated from the present, but that 
which affects the present generation. The past continues into the future 
as the same God who gave to Israel His covenant acts. 
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VII. The Place of the Historical Psalms in the Canon of the 
Old Testament 
1. The Canonical Significance of the Psalter 
The canonical significance of the Psalter is first seen in 
its tran smission in the cult from one generation to another, dissociated 
from any particular historical occasion or cultic setting from which 
the composition of the Psalms was originated. The cult tends to be 
conservative, keeping ancient cultic formula and concept alive through 
the ages. 
Moreover, the Psalter professed a religious experience in which 
echoes were heard from successive generations. The worshipping 
community of Israel treasured the Psalter which was the expression of 
the faith of the community and by which members of the community were 
nurtured. Since the religious experience is renewed or made present 
for every generation through instruction and cultic celebration in the 
community, the Psalter can never be fully understood in isolation 
from the historical community's faith and the cultus. 
The above observation indicates that the Psalter and indeed, the 
Old Testament as a whole are confessional documents(l) Confessional 
in its nature, the Old Testament can no longer be regarded as entirely 
a scribal creation, though scribal compilation did significantly 
contribute to the collecting and shaping of the literary corpus. 
(2) 
The historical experience and the cultic practice of the religious 
community proved the essential source and the literary form of the 
Old Testament. This connection between text and community is more 
intimate in the case of the Psalter. 
(3) 
It is in this presupposition 
that the canonical significance of the Psalter is to be appreciated. 
The statement, "the Psalter is representative of practically the 
entire range of Old Testament literature" is never an exaggerated one. 
ý4ý 
(1) G. W. Anderson, "Israel's Creed: Sung, Not Signed, "SJT, 16,1963, 
p. 279. Cited by G. W. Anderson to illustrate the significance 
of the Psalms in the Old Testament is H. W. Robinson's statement 
that "the Book of Psalms is not only the living and passionate 
utterance of Israel's piety at its highest, but also supplies the 
data for an epitome of Old Testament theology". Inspiration and 
Revelation in the Old Testament, p. 269, cf. Von Rad on the 
confessional nature of Israel's history, OTT, I, p. 122. 
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In the Canon of the Old Testament there is an inner connection 
between history and law, the two foundation pillars, according to 
A. Weiser, of the revelation of Yahweh. Yahweh reveals His nature 
in the Heilsgeschichte and His will in the proclamation of the Law 
at Sinai (Josh. 24: 2-26; I Sam. 12). 
(5), 
History and Law' become 
two focal points of the covenant tradition kept alive in the cultic 
celebration (eg. Psa. 78: 5ff.; 81: 3ff.; 111: 4,6). A. Weiser, 
having stressed the importance of the history of traditions and the 
history of cultus in the Old Testament in shaping the history of the 
Psalms, °) warns against assuming the literary dependence of the 
historical Psalms on the Pentateuch. What he suggests as an explanation 
for the close parallels between the Psalms and the Pentateuchal 
historical narratives is "the existence in priestly circles of an 
oral tradition which had been fostered by means of its cultic recital"(7) 
It is beyond any dispute that the cultic recital of the tradition of 
the Heilsgeschichte existed as an integral part of the Temple worship. 
A long list of psalms testifies to the importance of historical 
recital (Pss. 9: 14; 40: 9f; ! 14: 1ff; 47: 3f; 48: 13; 66: 5ff; 71: 16ff; 
75: 1; 76: Iff; 77: 16ff; 78: 3ff; 98: lff; 99: l ff; 105; 106; 
107: 32ff; 111: 6; 135; 136; 145: 6). 
(8) 
Fundamentally the combinations of the elements of history and 
law in the cult is a significant factor in perceiving the shaping of 
the Canon. We are not, however, to construct a coherent narrative 
of the Pentateuchal story from the Psalms as F. N. Jasper attempts to 
do in his aricle "Early Israelite Traditions and the Psalter". 
(9) 
What it is intended to achieve in this chapter is the identification 
(2) On scribal edition of the Pentateuch, G. Vermes, "Bible and 
Midraah : Early Old Testament Exegesis, CEB, I. p. 209. 
(3) G. W. Anderson, "It is when a document is accepted as normative for 
the religious life of a community that the idea of Canonicity 
emerges. " from "Canonical and Non-Canonical", p . 417 CEB I p. 117. 
(4) G. W. Anderson, "Israel's Creed: Sun, Not Signed, " SJT, 16,1963, 
p. 281. Further on in his article, Anderson attributes to the 
Psalter the status of "the first of all O. T. theologies". p. 285 
(5) A. Weiser, Psalms (0TL), p. 31. Also Introduction to the Old 
Testament, pp8f. 
(6) Psalms,. p. 21. 
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of the canonical potential of the historical psalms and their 
canonical significance in the shaping of the Deuteronomistic history 
and the Pentateuch as a whole. 
There are many proposals on the issue of the formation of the 
Canon. Von Rad and A. Bentzen look for the root in the Israel's 
ancient credo, 
(10) 
while G. E. Wright attributes the formation to the 
confessional recitals of God's mighty acts. 
(11) 
These proposals are 
open to criticism. A recent attempt by Sanders gives credit to the 
Torah story which exists in many forms from early days and survives 
itself in historical situations. 
(12) 
The story transforms itself and 
meets the need of the time; it generates life and "survival power to 
the community that recites it". The concept of DIM is primarily 
understood by Sanders as a story rather than as a body of written 
law, and only secondarily altered to being a body of literature. 
According to Sanders, the destruction of the Solomonic Temple 
raised a crucial issue of the identity of the people in the midst 
of radical discontinuity as a result of the Exile. 
(13) 
Traditions, 
which subsequently shaped the Canon were collected. The Torah is 
basically presented as a story of God's dealing with the people in 
history and the people's continuous rebellion against their God. The 
recitation of the Torah story provides the insight into the formation 
of the Pentateuch. The same group of traditions basic to the 
Pentateuch/Hexatench is included in the recitals of Dtr- (Deut. 26: 
5-9; Josh. 21L and I Sam. 12: 8)(14). 
(7) Ibid., P-43- His overconfidence in the annually celebrated 
covenant Festival as the bearer of the sacral tradition of the 
Heilsgeschichte misleads him to the identification of so many psalms 
with this one Sitz-im-Leben. On the cultic liturgy of the Psalms in 
covenant festival, see A. Lauha, op. cit., pp. L5-99. On the connection 
of law with covenant renewal, see de Vaux, All p. 502. 
(8) The primeval history of creation and the Patriarchal history came to 
be associated to the Exodus tradition secondarily and they did not 
occupy the same significance in the pre-Exilic cult of the covenant, 
A. Weiser, The Psalms, (OTL), pp. 59ff. 
(9) F. N. Jasper, VT, 17,1967, pp. 50-59. David N. Freedman endeavours to 
construct the early Israelite history from the early poems in "Early 
Israelite History in the Light of Early Israelite Poetry", Unity and 
Diversity, 1975, PP-3-35. S. du Toit has shown that the historical 
data in the Psalms are not meant to be facts for historical construction 
but they are seen in the light of the spirit of prophecy, "The Psalms 
and History", OTWSA, 1963, PP- 18-29. 
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As the combination of the rehearsal of history with the proclamation 
of the divine will, so central to the historical psalms, is recognised 
to be the basic pattern which shapes much of the literary material of 
the Canon, 
(15) 
we may formulate some canonical relations between the 
formation of the Old Testament and the historical psalms. The 
prophetic teaching exhibits a deep concern with history and law. This 
concern is also stressed in Dtr (e. g. II Kg. 17). Perhaps the 
prophets of Israel with their claim for divine authority which was 
especially derived from the formula, "thus said Yahweh", have 
contributed to the development of normative traditions for the 
immediate audience as well as for the future generations. Furthermore, 
Moses, the central figure of the Pentateuchal traditions, is portrayed 
as of "the prophet" (Exod. 3: 1-11: 17; 24: 1,15-18; 33: 7-11; 
34: 5-7; Num. 12: 1-8; Deut. 15-18). R. E. Clements points out the 
distinctive conception of the prophetic office in Deuteronomic 
tradition (Deut. 18: 15-22; II Kg. 17: 13-14) that the prophet is 
regarded as one after Moses who repeatedly summoned Israel to be 
obedient to the 1 1111 of Yahweh. 
(16) 
This development in the 
Deuteronomic movement and its concern with prophets and law may allow 
us to perceive the emergence of the "Canon" which according to 
B. S. Childs, is defined as "that historical process within ancient 
Israel - particularly in the post Exilic period - which entailed a 
collecting, selecting, and ordering of texts to serve a normative. 
(17) function as Sacred Scripture within the continuing religious community" 
(10) Von Rad, PHOE, pp. 1-78, A. Bentzen, Introduction to the Old 
Testament, 1952, p. 24- 
(11) G. E. Wright, God Who Acts, of. Noth, IIPT, pp. 261-276. 
(12) Sanders, Torah and Canon, pp. 3lff., also "Adaptable for Life", 
The Mighty Acts of God, pp. 539-40. 
(13) Sanders, Torah and Canon, P-7- 
(14) Ibid, p. 19. 
(15) "This combination of the recital of divinely ordered events, which 
were held to be constitutive of the community's very existence, 
with the enunciation (by command, reproof, warning, or appeal) of the 
divine will which is regulative of the community's life, and the 
relation of both these elements to the community's worship, help to 
account for the shaping of much of the literary material contained 
in the Canon. " Ibid, pp. 119-20. 
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We, therefore, start our investigation with the prophetic form of the 
presentation of history and then compare it with that of the Deuteronomist. 
In the light of the prophetic - Deuteronomic usage of history, the 
place of Ps. 78 within the traditions - historical development of the 
Canon can be evaluated. An attempt is then launched to examine the 
Psalms of Asaph, of which Ps. 78 is counted as one, and the role of 
the so-called "cultic prophet". At the end, a parallel of Pss. 105-106 
with the Pentatench is drawn to facilitate a better perception of the 
Canon. 
2. Prophetic - Deuteronomic Recitation of History 
One of the findings of Claus Westernann on the basic forms of 
prophetic speech is that in prophetic collections before those of 
Jeremiah and Ezekial, salvation speeches like Jer. 30-33 and Ezek. 33 - 
39,48 are not found on their own but are often joined to the end of 
a group of judgment - speeches to produce a clear contrast (e. g. Amos 
9: 8b-15 at the end of chs. 3-9). 
(18) 
In addition to the above 
finding, he points out that the prophetic announcement of judgment is 
always grounded upon a reason, an "accusation necessarily belongs to 
the announcement of judgment as a reason"(19). 
These two basic theses give us initial points of contact between 
the prophetic form of speech of history and the historical retrospect 
in the historical psalm. The accusation of Ephraim in Ps. 78 is based 
firmly upon history, and salvation is announced at the end of the 
recitation of history with a great contrast between the saving deeds 
of Yahweh and the rebellion of the people. The praise of the wonderful 
works of Yahweh (v. L, of. vv. l2ff. ) and the warning against imitating 
the sin of the fathers (v. 8, of. vv. 17ff. ) indeed set the tone for 
the psalm and limit the selection of traditions. 
(16) R. E. Clements, Prophecy and Tradition, 1975, pp-50f. 
(17) B. S. Childs, "The Exegetical Significance of Canon for the Study of 
the Old Testament", SVT Congress Volume, 1977, p. 67. Also his book 
Introduction to the Old Testament as Scripture (ICTS), 1979. 
(18) Claus Westermann, Basic Forns of Prophetic Speech, p. 96. The same is 
true of the salvation speeches in Isaiah 2: 1-Li; 4: 2-6; 9: 1-6; 11: 1-9. 
(19) Ibid., p. 97. 
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' The mighty acts of Yahweh and the rebellious deeds of the fathers 
are set in contrast with each other. The accusation of Ephraim in 
Ps. 78 is first stated in general terms (vv. 9-11). Then the concrete 
events follow; first the mighty acts of Yahweh (vv. 12-16) and then 
the sinful deeds of the people (vv. 17-20). This contrast provides 





Genera]. accusation 9-11 41-42 
B. Saving Acts 12-16 23 -29a L3-55 65-72 
C. Sinful deeds 17-20 29b-30a 32 36-37 56-58 
D. Punishment 21-22 30b-31 33 59-64 
E. Return & forgiveness 34-35 38-40 
Verse 32 seems to break the pattern with DXY and ZIY, 
introducing further sins and punishment. A new element of "returning 
to God" sets in (vv. 34-35), but this "returning" serves to characterise 
yet further sinfulness (vv. 36-37) because the people were not sincere 
in their return. Instead, they only flattered Yahweh and lied to 
Him (v. 36). Forgiveness, an unexpected way of Yahweh's dealing with 
His rebellious people, comes in at a time when punishment is inevitable 
and at a place where judgment is most appropriate (vv. 38-39). The 
psalmist, too, expresses some sort of impatience: "How often did they 
rebel against Him... " ( ... 10)-0' fl, ) (v. 40). The Psalmist, 
however, goes back to the pattern again; but this time he introduces 
more saving acts (vv. 43-55) probably to contrast them with an 
unforgivable sin (vv. 56-58). The occurrence of Df11.3, ̀iý (v. 57) 
echoes the plll. ý; (ý )ID) Xl (v. 8). Yahweh has set up n) "7Y 
and x'1'11)1 in Jacob/Israel and commanded the people to pass on and 
to make known His ill-TV and 111 T1 to every generation so that 
their children do not act like their fathers (vv. 5-8). But their 
children did exactly what their forefathers did. Their sin is summed 
up in -i. 58: "they provoked Him to anger with their high places and 
aroused His jealousy with graven images". The rejection and destruction 
described in vv. 59-64, starting with "When God heard ... ", are 
(20) For a similar analysis of Ps. 78 with different verse division and 
heading classification :I Jahwes Heilstat, II Stinde des Volkes, 
III Strafe Jahwes, IV Schreien der Väter zu Jahwe, Johannes Klhlewein, 
Geschichte in des Psalmen, 1971, p. 87. 
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justifiable punishments. Though God did vindicate the people by 
fighting back the enemies (vv. 65-66), the rejection of Joseph/Ephraim 
becomes a fact and is not averted (v. 67). However, a new hope has 
been prepared which indeed is a great one - the election of Judah, Zion 
and David (w. 68-72). The psalm ends with Yahweh's saving deeds, yet 
history and the historical pattern do not end there (cf. II Kg. 23: 
26-27); Jer. 7: 29). Anyhow, what the psalmist believes in and intends 
to convey is the ultimate triumph of Yahweh's saving deeds. 
The great contrast between salvation and sin outlined in Ps-78 
is also familiar to the prophets. We may start with an example of the 
prophetic accusation speech in Amos 2: 6-16: 
21) 
A. Accusation vv. 6b-8 
B. Saving acts of God 9-11 
(... IDJ(), yetI... ) 
C. Sins of the people 12 
(... ) ? wnI ' but you ... 
) 
D. Judgment announced 13-16 
The accusation or indictment being in great contrast to the recitation 
of the saving acts of Yahweh, functions to strengthen the accusation 
and to justify the punishment, making the latter more acceptable(22) 
The apparent difference between the prophetic accusation in Amos and 
the recitation of history in Ps. 78 is that the announcement of 
punishment in Amos points to the future whereas punishment in Ps-78 
lies in the past. For the prophet the messenger formula ( 11M, )IL'? ) ) 
is frequently used to join the announcement of punishment with the 
(21) See KUhlewein, ibid., pp. 9I. ff. D. L. Christensen regards the recitation 
of the mighty acts of Yahweh on Israel's behalf (w. 9-11) as an 
interruption of the pattern: 
A. Indictment vv. 6-8 
B. Recitation of Magnalia Dei vv. 9-11 
C. Indictment resumed V. 12 
D. Announcement of Judgment vv. 13-16 
Transformation of the War Oracle in Old Testament Prophecy, 1975, pp. 66 
J. L. Mays also designates B. as an expansion of the for--m vv. 10-12) 
Amos (OTL), p. 23; "Between reproach and announcement stands a 
recitation of the deeds of Yahweh, the classic events of the 
salvation - history 
(vv. 9f)" p. L4i. Verse 10 shifts from the 3rd 
person in v. 9 to 2nd person direct address. Wolff attributes v. 10 
to a Deuteronomistic redactor, Joel and Amos, pp. 1L1,169. 
(22) C. Westermann, Basic Forms of Prophetic Speech, p. 97; Wolff, 
Joel and Amos, pp. 98,139,171; Kühlewein, o. cit., p. 9L. 
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preceding part 
23). In the case of Ps. 78 the conjunction Icy is 
adopted (v. 21). Amos is also familiar with 1ýy or F> yY as a 
transition to the ' announcement(24). 
Amos makes use of a proclamation fox ula of commanding attention 
of the addressees in 3: 1; 4: 1; 5: 1; 7: 16; 8: b; the first three 
examples of which are not immediately followed by the oracle of Yahweh, 
but by the prophet's own utterances. Wolff refers to the proclamation 
formula "Hear this word ... " as corresponding to a simple form of 
"pedagogical introduction" of the teacher of wisdom 
(25). 
Since the 
prophets are speakers who often deliver public sermons, their speeches 
need to begin by calling their listeners to be attentive. This 
exhortation to listen is attested in nearly all the canonical prophets 
Ps. 78 also begins with such a formula to demand attention. 
Though it is not easy to draw distinction between prophetic admonition 
and wise man's teaching on the sole basis of the use of this 
"pedagogical introduction" formula, there is other evidence to 
substantiate the prophetic character in Ps. 78; to this evidence we 
shall come back. 
The prophets acknowledge the responsibility of the priests as 
the real custodians and authentic transmitters of torah. Such 
teaching function of the priest is clearly shown in Hosea and we have 
already commented on this in the previous chapter. Moreover in the 
prophetic writings we can easily recognise the prophets engaging in 
powerful instructional activity. To use Lindblomts words, the 
prophets "arrogated to themselves the function of the priests who 
were the real custodians of torah". 
(27) 
Lindblom makes the distinction 
(though we realise that an absolute distinction of this kind is 
impossible and sometimes misleading) that priestly torah aims at 
(23) The formula is often adopted in Amos, Jeremiah and Ezekiel, seldom 
in Isiah and entirely missing in Hosea, Westermann, ibid, p. 189. 
(24) 3: 2b, 11 cf. 5: 16-17; 6: 7; Note the use of 1--j in Hos. 2: 5-7; 
Isa. 8: 6-8; 30: 12-14. Wolff has a discussion of the use of conjunction 
in the judgment oracle of Amos in Joel and Amos, p. 98. 
(25) Wolff, ibid, P-93- 
(26) Amos, 3: 13; 14.: 1; 5: 1; Hos. 5: 1-2; Mic. 1: 2; 6: 1; Isa. 1: 2,10; 
28: 23; 32: 9; 49: 1; 51: 4; Jer. 13: 15. Lindblom, o. cit., p. 15L, 
Wolff, Hosea, p. 97. 
(27) Lindblom, op. cit., p. 157, Th. C. Vriezen, An Outline of OT Theology, 
1970, p. 223. 
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imparting direction in cultic matters and the prophetic torah is of 
"a religious and ethical nature". 
(28) 
It may be sufficient at this 
point to accept a general view that the priest, the temple prophet 
and perhaps later the Levites have, in one way or another, given 
instruction in the Temple(29). 
However, what interests us is the instructional activity of the 
prophet in the community exemplified in II Kg. 17: 7,14 and Hosea 12: 13. 
We have illustrated in the previous chapter the apparent connection 
between the Deuteronomistic comment upon the fall of the Northern 
Kingdom in II Kg. 17: 7ff. as well as the historical traditions embodied 
in Hosea on the one hand and the recitation of history in Ps. 78 on the 
other. At this point it is beneficial to our investigation to analyse 
the recitation in the Book of Hosea. The allusions to Yahweh's 
historical saving deeds in Egypt and in the wilderness are clearly set 
forth in the context of prophetic accusation in Hosea. The basic 
structure and principle of indictment by contrast, placing the sin of 
the people against the earlier saving acts of God, are attested. 
9: 10-13 11: 1-7 13: 4-8 
A. Accusation 
B. Saving Acts of God 10a 1,3a, 1 4-6a 
C. Sins of the people 10b 2,3b 6b 
D. Judgment announced 11-13 5-7 7-8 
The structure of the prophetic historical review shares a close 
connection and common heritage with Ps. 78(30). In the prophets the 
historical review functions to substantiate the accusation and the 
punishment. At first, at least as it is shown in Amos and Hosea, the 
review is short and precise (Amos 2: 6-16; 3: 1-2; Hos. 9: 10-17; 
11: 1-7; 12: 11f; 12: 13-15; 13: 11-8; Isa. 5: 1-7). But when we come to 
Jeremiah and Ezekiel the historical recitation is enlarged (Jer. 2: 1-31; 
Ezek. 16; 20; 23). Nevertheless the basic structure is recognisable, 
(28) He hints that the cultic prophet may sharply reduce the difference, ibid. 
(29) Th. C. Vriezen, o . cit., p. 2L. 8. On the Levites taking over the functions 
of the pre-Exilic cultic prophets, see Eissfeldt, The OT, An Introduction, 
p. 11L. Eissfeldt assumes that the "cultic singing was in the earlier 
period the responsibility of these cult prophets", p. 109. 
(30) Kühiewein supports this view with more examples, 0-0-cit., pp. 95ff. 
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though a new element of the unfulfilled commandment of Yahweh is added. 
It is in Jeremiah that a strong Deuteronomistic element of historical 
presentation is held to be present (Jer. 7: 21-28; 11: 1-14; 16: 10-13; 
17: 19-27; 25: 1-14; 32: 26-35; 34: 8-22; 35). Kfhlewein supposes that 
from Jeremiah there is just a small step to the long historical 
retrospect of Ezek. 20(31). Westenmann discerns a development from 
Amos 2 to Hos. 9-11 to Jer. 2 and to Ezek. 16; 20; 23, where the negative 
response of Israel predominates(32). From this development Westermann 
concludes that the Deuteronomistic critique of history has its origin 
in the prophetic appeal to history, and in this connection Hosea 
provides a transitional phase from the judgment speech to a critical 
view of history(33). 
It has long been recognised that Hosea shows a familiarity with 
the historical acts of Yahweh and upon this salvation history he 
builds his whole preaching (1: 4; 6: 7; 9: 9; 10: 1,9,11f; 11: 1-4; 
12: 4f, 10,13f; 13: 4-6)(34). But if the prophet was the first person 
who grasped the meaning of history for the people and proclaimed a 
message from that meaning relevant to the situation of the addressees, 
it is hard to imagine that Hosea, who was far away from the event of 
Exodus, did not have some other prophetic figures who passed on to 
him the traditions and their interpretations. Hosea can only be 
understood as in the tradition of a whole chain of prophets who saw 
it as their task to teach the people the salvation history and measure 
(31) Ibid., p. 97; cf. Isa 5: 1-7; Mic. 6: 1-4; Jer. 2: 1-13; Ezek. 16; 20. 
Isaiah passes the indictment of Yahweh with the same pattern of 
contrasting the history of salvation with the rejection and forgiveness 
of the people, 5: 1-7,12,24; 30: 8-14- 
(32) Westermann, Basic Forms, p. 183. The basic form of judgment speech 
of the people Israel is outlined and illustrated with examples in 
pp. 171ff. He also shows the vitality of the for in its possible 
expansions, modifications and variant wordings, p. 176. "Because of this 
greater freedom, the basic structure of the prophetic judgment - 
speech, which remained the same from Amos to Ezekiel, does not hinder 
the formulation of the speech in personal language, the assimilation of 
different traditions, or the adaptation of the speech to the ever- 
changing situations of the different prophets of the eighth and 
seventh centuries", p. 173. 
(33) mid., p. 183. Wolff regards the form of speech as a new pattern from 
Amos, Joel and Amos, pp. 118f. 
(34) See Von Rad, OTT, II9 pp. 140ff. 
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the people's rebellion against the saving deeds of Yahweh. Micah 
serves as a good example when he sums up his task: "to declare to 
Jacob his transgression and to Israel his sin" (3: 8b). 
Ps. 106 and Isa. 63: 7ff provide two good examples of historical 
recitation in lament. Westermann considers these two psalms as the 
lament of the people with a constant element of retrospect into the 
previous saving activity of God(35). The function of the historical 
retrospect in the lament is to compare the present distress with the 
past salvation and to appeal to God's mercy. 
Ps. 106 incorporates a recitation of history (vv. 7-46) which is 
framed within a corporate confession of sin in the first person plural, 
"We and our fathers ... " 
(v. 6) and a prayer, "Save us! 0 Yahweh our 
Lord... " (v. 47), addressing God in the second person. The historical 
retrospect itself uses entirely the third person in reference to the 
people and to God. The structure of the historical retrospect follows 
the prophetic form of recitation-we have examined so far, but expansion 
is made when relating the sins of the fathers: 
Ps. 106: 8-1L6 
it. The Saving Acts of God 8-12 (23b) (30-31) 43aa 44-46 
B. The sins of the fathersl3-14 16 19-22 24-25 28 32-39 43ab 
C. God's Anger-Punishment 15 17-18 23a 26-27 29b 40-42 43b 
It is at the end of the recitation that the cry of distress and Yahweh's 
response in salvation are exemplified (vv. L4-46). This ending provides 
the hope of salvation for the present and the prayer itself has lament 
in the background. The people, though having great confidence in 
Yahweh's compassion are in great distress. 
Isa. 63: 7-14 is also modelled upon a prophetic recitation of 
history: 
A. The saving acts of God 8-9 11-14 
B. The sins of the fathers 10a 
C. Yahweh's anger 10b 
This piece of recitation of history functions not so much to witness 
(35) Westermann, The Praise of God in the Psalms, pp. 1L1f. 
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against the sin of the people but to serve as an example of Yahweh's 
saving acts in the past when Israel returned to Him. Hence, for those 
who in the present distress (vv. l5ff) may find comfort and hope in 
Yahweh's saving acts. 
Besides similarities in the form of historical recitation, there 
are a great number of striking affinities in the mode of thought between 
Isa. 63 and Ps. 106. The former recalls the mighty works of God (vv. 7-14), 
which forms the basis for the appeal in lament (vv. 15-19). The saving 
deeds of God are described as God's praises (M il' Il ' fT1 v. 7 cf. 
106: 2,12, I J1 fl n); God's steadfast love ( , l)i l' 'fan v. 7 cf. 
106: 1, Ii Dna j' l yj ) and "Thy mighty deeds" ( v. 15 cf. 
106: 2,1lMID2 , v. 8,1! l11J1 
). God's saving deeds to Israel 
are granted according to the mercy and the abundance of God's steadfast 
love ( )'rDn »D v. 7; cf. 106: 7 11-7-on 3-1 v. L5 lean . x-»)(36) 
Both passages begin with a hymnic introduction which recalls the ian 
of Yahweh in the past (isa. 63: 7; Ps. 106: 1ff). 
Is. 63: 7-19 Ps. 106 
v. 9 QJ \ oy'Wlil v. 10 
v. 10 1JY1 1-lb lh ýl v. 7 1 ýh' 1 
wip nn (v"33 inl -) -nX 111b, l) 
v. 14- ill ºl' n 11) v. 43 Dn sY J )1,6' , Di ll 
(78: 8,40,56) 
v"42 DlsntJ 
as- Dnjj . c1; 7 v"40 1nifJ ýnx 2yn' l 
v. 141 1311A ̀ T' DJ Jl' 
v. 12 l7y1y L7w I7 mwy7 v. 8 )hw 1Yi Qy' W'I 
a, l'JDh D'h y? l: ) v. 9 T1)D' 13'J iY a'1 
v. 13 7ý1Jý> """nlhýný ýý'ylý ýrr1ýý nibi nD D''j 1' H 
v. 15 ,1 11 D'h WJj Uý1 v. 1414 1711 1. L X-111 
V. 46 p'1J mj 
v. 16 ) )'3, N ! )XD v. 45 )n'-)J t7, lj 1. o3l1 
105: 6 I TJ 1 
)'i'ns m7y' '» 
fl1ýl' ýfnx 1J' nj, < n1; 1' : J1) 
1JLjXX v"47 13', 15X il)l' lJy'W11 
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It is clear that both Ps. 106 and Isa. 63 only allude to the 
first great act of redemption at the Exodus as the proof of God's 
saving purpose and His power(37). The saving deeds of God are referred 
to in the context of the people's rebellion (Isa. 63: 10; Ps. 106: 10) 
to show that it is not because of the loyalty, obedience or greatness 
of Israel that God saves them. They do not deserve God's '7 0T7 and 
J11')131 . The election and covenant form the only ground for 
salvation (Isa. 63: 8-9; Ps. 106: L5). God shows his love and 
deliverance for His name's sake (Isa. 63: 12,14; Ps. 106: 8). Israel 
is designated as God's servants and inheritance. John L. McKenzie 
comments that "the ultimate basis of the plea is that Israel is still 
the people of Yahweh whom he may punish but cannot reject"(38). This 
idea of "not rejecting" is confirmed by Deutero-Isaiah in reference to 
the election of Abraham and Jacob (1.1: 8-10). 
Furthermore, the basis for the appeal and lament for the present 
distress is God's past salvation in the days of difficulty (Isa. 63: 9-10; 
Ps. 106-144). Both Isa. 63 and Ps. 106 are confession of the sins 
(of. Isa. 64: 14) of the present generation and those of the forefathers. 
Eissfeldt assigns Isa. 63: 7-61i: 11, among other passages from the 
prophets (Hos. 6: 1-6; 114: 3-9; Jer. 3: 22b-4: 2; 114: 7-10; 14: 19-15: 1 
and Lam. 5), as "passages which show strong reminiscences of the national 
songs of lamentation both in form and content, and these must be 
understood as imitations of the already existing type by the prophets"(39) 
On another occasion he dates this national lament, which stands much 
nearer to the lament in Lam. 3 than to the poems in Isa. 56-66, to the 
0) 
period shortly after 587. 
We have shown that the pre-Exilic prophets possess a deep awareness 
of history and furthermore they draw lessons from history for the 
teaching of the people. They present their teaching in the form of 
a speech of accusation. A contrast is made between the mighty acts of 
(36) There are 12 cases where the plenteousness (or greatness) of God's 
Ton is associated with words or ideas of mercy and forgiveness. 
Exod. 34: 7; Num. 14: 19; Isa. 63: 7; Jer. 32: 18; Lam. 3: 32; Neh. 13: 22; 
Pss. 5: 7 087; 69: 13 (-147; 86: 5; 106: 7; 45; 145: 8, Norman H. Snaith, 
Distinctive Ideas of the Old Testament, p. 102. 
(37) Douglas R. Jones, "Isaiah - II and III", PCB, p. 534. 
(38) J. L. McKenzie, Second Isaiah, p. 193 
(39) Eissfeldt, The Old Testament, An Introduction, p. 113. 
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Yahweh and the sinful deeds of the people. What follows is an attempt 
to understand the Deuteronomistic work of history (Dtr) in terms of 
the form and function of the recitation of history. The primary 
contact is that both Dtr and prophecy are interested in history(41). 
It is the lack of knowledge or the forgetfulness of the people 
that leads them to the rebellion against Yahweh. This is the central 
theological outlook of Dtr. Dtr labours upon the view that the 
catastrophic fall of the two kingdoms is due to the guilt of the 
people. The disaster comes upon the people not because of God's 
impotence; far from it, God indeed shows His power in the destruction 
of the people. The structure of Dtr includes speeches put in the 
mouths of the leaders at the turning points of history. The speeches 
provide a theological prospect and retrospect of the historical 
events(42) . These historical summaries function as the last testament 
to the people. Deuteronomy provides a new context for the ancient 
song of Moses (ch. 32). The song serves as a written 'witness' for the 
coming generations, testifying to the punishment which befalls them 
when they violate the covenant(43). 
Similarly the psalmist intends to draw a lesson from the past; 
his concern is didactic rather than presenting history for its own sake. 
() 
As we have shown Ps. 78 has its original setting in the enlargement 
of the prophetic accusation. The formal elements are there : teaching, 
praise, admonition and warning(45). 
vv. 1-3 The wisdom teaching 
vv. 4. The praise of God 
vv. 5-6 The teaching of the law 
vv. 7-8 The warning, not to follow the fathers 
Deut. 32 has all the formal elements found in Ps. 78. It also begins 
with the opening call of the teacher (vv. 1-2), followed by the 
(40) Ibid., pp. 334-45. There are a number of national laments in the 
Psalter: I4.; 60; 74; 79; 80; 83; 89, etc. The use of it is also 
found in Lam. 1: 18,20; 3: 42. 
(41) Cf. H. W. Wolff, "The Understanding of History in the O. T. ", Essays in 
O. T. Hermeneutics, pp. 336-355" 
(i. 2) Kaiser, Introduction to the OT, p. 170. Childs, IOTS, p. 234. Farewell 
speech of Moses, Deut. 4: 44-10: 30; of David, I Sam. 22-23; speech and 
prayer of Solomon, I Kg. 8: 12-53; comments on the fall of the North, 
II Kg. 17: 7-23; on the final catastrophe of the South, II Kg. 22: 16f; 
23: 26f.; 24: 3f- 
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assertion that Yahweh is to be praised (w. 3-Li of. V-43). A contrast 
is then made between the perversion and corruption of the people and 
the deeds of Yahweh made known to the elders (vv. 5-7). An outline of 
both Ps. 78 and Deut. 32 shows the common content and form: 
(46) 
Ps. 78 Deut. 32 
v. 1 Exhortation to listen vv. 1-2 Demand to listen 
(Introduced by first (Introduced by first 
person singular) person singular) 
vv. 2-12 Expound the mysteries 3-7 Remember the days of 
from aforetime old 
The duty of the father Ask your father he will 
to instruct his tell you - God's work, 
children - God's deeds, perfect ways and 
wonders and might. greatness. 
Stubborn and rebellious Perversed and crooked 
generation. generation. 
vv-13-16 The Most High redeemed 8-14 The most High took and 
43-54 Jacob/Israel through guided His people/Jacob 
Exodus, Wilderness and through the desert and 
brought them to the gave them inheritance. 
holy border 
vv-17-42 They forgot Yahweh 15-18 They forsake God their 
55-58 their Rock and Rock of salvation when 
Redeemer. God smote they became fat ( nLhw ) 
their strong ones They provoked His 
( DfJ bW). They anger with idols and 
provoked His anger with foreign gods. 
idolatory and high place s 
(43) M. Weinfeld, DDS, p. 10. Since the Deuteronomic instruction aims at 
hortatory ends the precise historical exactness and historical order 
are generally disregarded. The historical fragments selected suit 
particular purpose of instruction. A. C. Welch calls the Deuteronomic 
presentation of historical incidents from the past "a simi-historical 
form". The Deuteronomic writers "used the past of their people in order 
to impress principles which they had greatly at heart". Deuteronomy, the 
Framework to the Code, 1932, p. 12. 
()4) Kissane, The Psalms, 1964, p. 35 1 cf. , Cobb, The Psalms, p. 215. 
(45) See Kühlewein, op. cit., p. 99. 
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vv-59-64 God heard and was 19-25 
enraged, He rejected 
them, delivered them 
to enemies 
(v. 63 Young men/virgins suffered) 
vv. 65-67 God awoke as from sleep 26-35 
vv. 68-72 Hope for the people in 36-)43 
God's election of 
David/Zion. 
The Lord saw and was 
and, 
abhorred them, gave 
'hem to the nation 
(v. 25 Young men/virgins 
suffered) 
God's deliberations 
He will vindicate His 
people and save them. 
The Deuteronomic and wisdom elements of Ps. 78 are also found in 
Deut. 32(47). It is noteworthy that not only is there a common form 
shared by Ps. 78 and Deut. 32, the style and vocabulary are remarkably 
similar. The paraenetic tone is evident throughout both poems. The 
witness to the duty of the father to make known to his son the mighty 
acts of Cod is especially striking, so is the accusation of the 
addressees as a "stubborn", "rebellious", "perverse" and "crooked" 
generation. Recitation of history functions similarly in both cases. 
Thus the recitation of history as teaching for the present is 
illustrated in their common form: 
(46) 0. Eissfeldt has suggested some common features of Ps-78 and Deut. 32. 
Lied Moses Deuteronomium 32,1-43 and das Lehr dicht Asa ph Psalm 78, 
1958, PP-5-7. He, identifying the enemy in Deut. 32 as the Philistines, 
gives an early date of 1200-1020 B. C. to the Song (pp. 8-25); this date 
is accepted by Albright, "Some Remarks on the Song of Moses in 
Deuteronomy XXXII", VI9 9,1959, pp. 239-26. D. Robinson too considers 
the song to be one of the oldest texts in the O. T. together with 
Judg. 5; Exod. 15 etc. Linguistic Evidence in Dating Early Hebrew Poet 
1972. Eissfeldt places Ps. 78 to a time before the split of the 
Kingdom, prior to 930 B. C., the enemy being the Philistine too. 
Recently late dating of Deut. 32 is suggested by Sten Hidal: "an archaic, 
post exilic poem with mythological elements". The "Rock" of Deut. 32: 18 
is supposed, without real strong reasons, to point to the Temple rock in 
Jerusalem which becomes of real importance with the rebuilding of the 
Temple. "Some Reflections on Deut. 32, " AST1,11,1977/78, pp. 18,20f. 
As to the wisdom characteristics of Deut. 32, see M. Weinfeld, "The 
Origin of Humanism in Deuteronomy", JBL, 80,1961, pp-241-47t J. R. Boston, 
"The Wisdom Influence upon the Song of Moses", JBL, 87,1968, pp. 198ff. 
The Rib pattern is identified by G. E. Wright, "The Lawsuit of God. A 
Form-Critical Study of Deuteronomy 32", Israel's Prophetic Heritage, 1962, 
pp. 40ff ., 51.. ff. , 62. S. Norin draws our attention to the fo=al 
similarities between Deut. 32 and Ps. 18; Isa. 51: 9f; Nah. 1: 2-9; Ps- 
74-En Spaltete das Meer, 1977, p. 169. 
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A. vv. 8-14 historical saving deeds of Yahweh 
B. vv. 15-18 fall of Israel 
C. vv. 19-25 the anger of Yahweh 
The scheme repeats itself a few more times. There are two remarkable 
features, (1) the sudden change from the reference to the people in 
the third person to the second person singular in vv. 1Lb, 15 ab, 17bb 
and 18. (2) the anger of Yahweh is reported in a direct speech by 
Him (vv. 20-25). Von Rad comments on (1) that vv. 15-18 appear to be 
a prophetic indictment woven into this prophetic recital of history(48). 
KUhlewein also observes in connection with point (2) that hidden 
behind vv. 20-25 is the prophetic word of judgment: 
vv. 20b-21a the prophetic accusation 
vv. 21b-25 the announcement of judgment 
Besides supporting the prophetic origin of the recital of history, 
Deut. 32 further permits us to identify the prophetic speech of 
accusation and announcement of judgment, which, in comparison with 
Ps. 78, indicate that it possibly has an earlier date than Ps. 78(49) 
From vv. 26-35 Yahweh argues with Himself in a soliloquy. Von Rad 
translates 11 P-O X" as "Then I thought" indicating "a detailed 
deliberation in the heart of God"(50). This pause in deliberations 
on the part of God has parallels in O. T. (Gen. 6: 5-7; Hos. 6: 4; 11: 8f). 
It appears in occasions when "a decision for salvation or for judgment 
is at stake"(51). Ps. 78 also expresses such a situation when it 
seems that Yahweh suddenly realises that He has to do something about 
the enemies who are overpowering His people: "Then the Lord awoke as 
from sleep ... " 
(Ps. 78: 65f). What follows then in Ps. 78, as well as 
(47) Fohrer, Introduction to the Old Testament, pp. 188-89, remarks that 
Deut. 32 shows "a mixture of various formal elements of historical 
reflection, prophetical proclamation, and wisdom instruction". 
(L. 8) Von Rad, Deuteronomy, (OTL), pp. 198,200. 
(L9) Kthlewein, o . cit., pp. 118f. Johnson assumes that Deut-32 and Ps. 78 
are from the circles of cultic prophets, CPIP, pp. 35,45ff., 150ff. 
Jack R. Lundblom believes that Deut. 32 is the scroll of the Josianic 
Reform, "The Lawbook of the Josianic Reform", CBS, 38,1976, pp. 293-302. 
(50) Von Rad, op. cit., p. 198. 
(51) ibid., p. 199. 
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in Deut. 32, is a prophetic announcement of salvation (Deut. 32: 36ff; 
Ps. 78: 67ff). The function of the recitation of history in Ps. 78 and 
Deut. 32 is to be understood as supplying a negative example of warning 
for the present and a positive model of Yahweh's great deeds of salvation(52). 
The rejection of Israel by God in Deut. 32 and Ps. 78 is not the end 
but the beginning of a new salvation designed by God(53). In its 
present context of the Song of Moses (Deut. 31: 16-22 and 32: I44-47), 
the Song is understood as a testimony ( I117V ). This very notion 
of a testimony is also found in Pss. 78: 4-5 and 81: 4-5 Z-5-6-7 
(cf. Josh. 24: 25-27). 
Presumably Dtr receives its inspiration on the recitation of 
history from the prophetic traditions. The judgment, being a part of 
the speech of accusation announced by the prophet, now belongs to the 
past. The deeds of punishment of God which came upon the fathers are 
recounted in the present structure as a warning to the present 
worshippers not to follow the negative example of disobedience set 
by their fathers. In this ways a dependence of Dtr upon the ancient 
prophetic tradition of recitation of history is cleaxly shown(54). 
Kiihlewein further observes that in the post-Exilic prophets the same 
basic structure is preserved in the recitation of history; in relation 
to the previous deeds of Yahweh, the fall of fathers, the anger of 
Yahweh and the return of the fathers (Zech. 1: 2-6; 7: 1-14; Mal. 3: 6-12). 
Only the prophetic announcement of judgment is entirely missing from 
the late prophetic words. The original function of the recitation 
of history, that is, the intensification of the accusation, has been 
transformed into an instructional one. History becomes, for the 
present, an example or a lesson. Ps. 78 in fact stands at a transitional 
stage as it still keeps the original functions of the recitation of 
history as motivation for punishment but at the same time it is 
intended for a religious teaching by example 
(55). 
(52) See the discussion by Ktlh]. ewein on the development of the function of 
history in connection with praise and wisdom from Deut. 32 to Wisd. 
10-12, ov. cit., p. 120. 
(53) A similar conception is expressed by Westermann in his comment on 
Deut. 32., The Praise of God in the Psalms, p. 141. 
(54) Kühlewein, op. cit., p. 98. 
(55) We cannot accept Kilhlewein's view on the post-Exilic dating of 
the Psalm, op. cit., p. 99. 
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When we come to Ps. 106 the elements of accusation and announcement 
of punishment have been discarded. Instead the worshipper has accepted 
the historical lesson and furthermore uses the form of recitation of 
history to pile up the sinful deeds of the fathers and of the present 
generation for a genuine confession of sin. History, then, is no 
longer used in accusation but functions as showing the great compassion 
of God. That will prove to be illuminating in connection with this 
last point is a comparison of Ps. 106 and I Kg. 8: 
Ps. 106 
v. 6 We have sinned ( )), Nrin ) 
with our fathers; we have 
committed iniquity () )') Y fl ) 
we have done wickedly 
( »yw->> ) 
I Kg. 8 
v. I7 We have sinned () Ix till ) 
and have committed 
iniquity ( ))' JY, ll ). 
We have done wickedly 
( )Lywn) 
v. La4 When He -heard 
their outcry 
LjnJ-) nx 1 y, bwý ) 
v. 46 And He gave them compassion 
before all who carried them 
captive (D)A n ýy EJJ1 b( P, i 
0, "1) J1 W. JJD% 
v. 149 Then He heard their prayer 
and their supplication 
v. 50 And grant them compassion 
before those who carried. 
them captive, that they may 
have compassion on them 
( n'hn -)! onn)1 
The above verbal correspondences between the two passages are 
striking and further-more both use 'people' and 'inheritance' in 
parallel to designate the congregation (Ps. 106: 4-5,40; I Kg. 8: 51,53)" 
Between v. 6 and v. 1 the psalm has a recitation of the sinful deeds 
of Israel headed by the great saving act of Yahweh in releasing them 
from Egypt (vv. 7-12). I Kg. 8 also reminds Yahweh of His saving deed 
in Egypt, by which He brought the people to be Eis inheritance (v. 51). 
Verse 53 further refers to Moses, Yahweh's servant, by whose hand the 
forefathers were brought out of Egypt; Moses also takes the same 
role in Ps. 106. 
I Kg. 8: 46-53 is regarded by most scholars as a late expansion 
from the Dtr redactor in view of the experience of the Babylonian 
Exile(56). The situation of Exile is explicitly mentioned in w. 46-L18. 
(56) J. Gray, I& II Kings, (OTL), p. 226, 
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The adaption of the term 'furnace of iron' for the Egyptian oppression 
is most commonly used in the Exilic situation (Deut. 4: 20, Isa. 48: 10; 
Jer. 11: 4). The ideas of election (Isa. 48: 10) and covenant (Jer. 11: 4) 
are associated with the saving from the 'furnace of iron'. Both Deut. 
4: 20 and I Kg. 8: 51 express the same idea of Yahweh taking Israel 
as His people by the Exodus in the same set of vocabulary: 
Deut. 4: 20 'J' 3izii ))Db 177J»( \.: 5'I iý11,1, npy D J1, \'j
ºl3, l O)'. njnJ my 7 I, 17 )r), jül a'-ýshro 
z Kg. 8: 51 nx21n -ux pin Inýn11 ]hy - 'ý 
y; ýýn i' 11n22 a'ýahlý 
This very link provides the initial step for the enquiry into the 
relationship between the two texts. Deut. 4 has long been recognised 
as an expansion of the introductory chapters of Deut. 1-3. 'Martin 
Noth, followed by many, advocates that Deut. 1-3(4) is the introduction 
to Dtr (Deut. -Kings). His view has met challenges from various points. 
(57) 
The shift in the focus of Moses' address from the 'evil generation' 
of the desert time who refused to take possession of the land (Deut. 1: 35) 
to the 'second' generation of their children who would enter the land 
(1: 39) and finally to the future generation who would be driven out 
of the land because of their own corruption (4: 25ff) is recognised by 
Childs as important to the understanding of the continuity of the 
canonical shape of these chapters. But, nevertheless, we should not 
deny the Exilic expansion of Ch. 1. This Exilic updating of the 
prologue, Ch-4 together with Chs. 29-32, probably from the same 
Deuteronomic redactor, forms a new framework to the Deuteronomic 
Code (Chs. 12-26). J. D. Levenson has demonstrated this point through 
lexical correlation, stylistic analysis, tradition-history investigation 
and theological consideration(58). He confirms Cross' identification 
of two strata of Dtr, a pre-Exilic layer (Dtr 1) written to glorify 
King Josiah and an Exilic layer (Dtr 2) which presupposes the events 
of 587, usually attributed to the sins of Manasseh(59). Deut. 4: 1-40 
and Deut. 29-32 are from Dtr 2. 
(57) Childs with his canonical perspective judges that Noth's hypothesis 
"seriously misunderstands the function of these chapters within the 
book of Deuteronomy, and destroys the basic link to the preceding 
Pentateuchal tradition". IOTS, p. 215. 
(58) J. D. Levenson, "Who Inserted The Book of the Torah? ", HTR, 68,1975, 
pp. 203-233. 
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Deut. 4 provides a good example of the instruction given by a 
prophetic figure. Moses, taken as the greatest prophet, teaches the 
people (vv. 1-2,5-8,14) using history as an illustration to serve as 
a deterrent (vv. 3-4). The event of Baal-peor, a terrifying example 
from salvation history(60) is singled out because serving other gods 
and making graven images are main threats to the commandment of 
Yahweh (vv. 15-19) and to the covenant (v. 23). Redemption at the 
Exodus (v. 20) is the motivation for the observance of the law and the 
ground of the covenant. 
The duty of the father to instruct his children and his children's 
children is essential to that covenant and is divinely ordained at 
Horeb (vv. 9-13). At the point when the people are about to go over 
Jordan to possess the land Moses instructs them in all these ways. 
But Deut. 4 looks beyond the crossing and reflects an experience of 
corruption by graven image (v. 25). Von Rad calls vv. 25-28 a prophetic 
passage against the worship of idols 
(61). 
For this sin the people 
are to be scattered. They are driven from the land (vv. 26-27) to 
serve other gods (v. 28). Moses' instruction acts as a sort of 
warning of punishment. But more than that, Moses reassures the people 
that even should they be corrupted and driven away, the merciful God 
(D WI ) 7X , v. 31) would not forget His covenant (of Ps. 106: 45). 
They can be saved if they seek the Lord, return to Him and obey His 
voice when they are in tribulation in a foreign land (vv. 29-30, 
in Ps. 106: 44; Deut. 4: 30). What follows is a recitation of history 
(W. 32-39) and admonition to keep His commandments and His statutes 
(v. 140). The chapter is especially appropriate for those in Exile, to 
whom a message of an open door for their return is of great comfort. 
It is not difficult to see the parallels between Deut. 4 and Pss. 105- 
106. The admonition to seek God and search for Him in Ps. 105: 5 
( W-1-T/ t97: 2 becomes meaningful when the verse is seen together 
with Deut. 4: 29 ( "- ")) W'? '11n '-=) n. '<ýý]º """ 13I)up1) though it 
is not necessarily the only meaning of UJ "1 "I / W1). 3 in Ps. 105: 5. 
(59) Cross, CMHE, pp. 281ff. 
(60) Von Rad, Deuteronomy, p. 140. 
(61) Ibid, p. 59. 
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Yahweh is a compassionate God (E)n -i 
y>' 
, Deut. 
14: 31) and He 
would give them compassion ( Ooh n 7) before all who took them 
captive (cf. Ps 106: 46). 
In Judges 2: 11-23 there is a summary of the past history in a 
cyclical pattern which is applicable to each period of the judges. 
A. Yahweh's former deeds vv. 10b, 12 
B. People's rebellion vv. 11-13 
C. Anger/punishment of Yahweh vv. 14-15 
D. People's cry to Yahweh v. 16a 
Al. Yahweh's saving deeds v. 16b 
B2. New rebellion vv. 17-19 
C3. Anger/punishment vv. 20-23 
The chapter ends with Yahweh's anger upon the people. He did not 
drive out the nations in order to test Israel's faith. That is why 
Joshua did not or could not take all the land. The existence of the 
nations among Israel accounted for the great idolatry and apostasy of 
the coming generations. Eventually Israel was under the oppression 
of the nations and driven out of the land. 
Just from the arrangement of the form we can understand the 
intentions of Dtr : to explain the catastrophe that befell the two 
kingdoms, to justify Yahweh's rejection of Israel, and to communicate 
a hope of restoration to Yahweh(62). 
The Deuteronomic fermentation of Samuel's farewell speech (I Sam. 12) 
testifies to the ancient tradition of recital of Yahweh's saving acts 
(v. 8, n)? a). The function of the recital is twofold : to 
demonstrate Yahweh's past redemption as a model for continuous acts 
of salvation for His people and the sin of Israel is made apparent in 
contrast to Yahweh's redemption. The model of Yahweh's intervention 
is initiated by a situation of distress out of which the people cry 
to God ( ?Yr, vv. 8,10) and He responds by sending (n, 7di, vv. 8,10) 
His servants to bring about His salvation; a model which is exemplified 
in Ps. 105 and presupposed by Ps. 106. Notice the slight difference 
in the use of 17y u, in Ps. 105: 17,26 for Yahweh's intervention 
without the cry, and the cry of Israel in Ps. 106: 33 as being heard by 
Yahweh which results in Yahweh'-, s responsive act of salvation. 
(62) cf. Ktthlewein, o . cit., p. 92. 
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The striking contrast made between Yahweh's righteous deeds and 
Israel's forgetfulness, helps to encourage the confession of sin by 
the people in I Sam. 12 ( )1I' Vn , v. 10a) and prayer for deliverance 
( 115Isf 
, v. 10b) from the enemies. This contrast is, as we have 
seen, a method adopted in the prophetic speech of accusation and is 
central to Ps. 78. The short account of I Sam. 12 contains the 
essential features of Pss. 105-106; among other things, the sending 
of Moses and Aaron to lead the people out of Egypt and the confession 
and prayer for deliverance using the same words: )), tin and i). 7 .f 
The understanding of the salvation of Yahweh in tezis of 'for His 
name's sake' (I Sam. 12: 22), is found also in Ps. 106: 7. 
What is more, the role of Samuel in I Sam. 12 can be seen as 
similar to that of a prophet : he assures the people of the covenant 
of Yahweh (v. 22), regards his duty in prayer for the people (v. 23a) and 
takes upon himself the responsibility of instructing the people in the 
good, right way (v. 23b) by urging them to consider the saving deeds 
of Yahweh. An examination of the didactic intention of Ps. 78 (with 
concern for historical traditions and reaffirmation of God's covenant 
with David), the recitation of salvation history (as a motivation 
for praise) in Ps. 105 and the stress upon the intercessory role of 
Moses in Ps. 106 would naturally permit us to link the psalmists, 
whoever they are, with a certain prophetic figure. 
One of the accusations raised against Israel, as a reason for 
the fall of Samaria, is the people's disregard of the admonitions of 
the prophets who inevitably dwell upon the traditions of deliverance 
from Egypt and the covenant with its prohibition of idolatry (II Kg. 17: 7ff). 
The neglect of the instructions of the prophets and their expounding of 
the mystery of history is fatal to Israel. The prophet is the 
custodian of X)1Il (II Kg. 17: 13): 
"The Lord warned Israel and Judah by every prophet and every 
seer, saying, 'Turn from your evil ways and keep my commandments 
( 1J"ß ) . x%7) and my statutes (I T) lpn 
) in accordance with all 
the law (i1lM fl) which I commanded your fathers, and which 
I sent to you by my servants the prophets"(63) 
The admonition to turn back is the essence of the teaching of 
the pre-Exilic prophets. The accusation of the worship of idols at 
high places as a threat to the covenant is also characteristically 
prophetic. Therefore, the similarity in the content of the teaching 
in II Kg. 17 and Ps. 78, which we have illustrated before adds great 
(63) The inclusion of Judah in the doom of Israel is an indication of 
an Exilic date, J. Gray, I& II Kings, (OTL), p. 647. 
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weight to the supposition that the didactic poetic sermon of Ps. 78 
would be from a poet who is associated with the prophets. 
The roles of the prophet are to preserve and transmit the tradition 
faithfully as explicitly stressed by Hosea (12: 10 Z-1179 13 (14 7, 
cf. 6.5), the tradition of deliverance from Egypt and that of covenant, 
to instruct the people according to the traditions and to testify 
againstjlsrael when she walks contrary to the traditions, which is 
regarded as against Yahweh their God. In this respect, it is 
understandable that Hosea should refer to Moses as the prophet who 
brought Israel out of Egypt 
(64). 
Hosea was in the line of prophets 
who designated Moses as their forerunner in their prophetic proclamation 
of Yahweh's will. The Deuteronomic interpretation of the office of 
Moses to be continued in the role of the prophet is represented in 
Deut. 18: 15f. R. E. Clements, who is against the position that 
behind the text lies a historical recollection of an office of 
covenant-mediator, 
(65) 
credits the prophets as preachers of the law 
'like Moses'(66). In this way, Hosea and his disciples who accused 
the people in terms of covenant and law (8: 1) certainly contributed 
to the development of the Deuteronomic movement 
(67). 
But this view 
does not attribute the origin of Deuteronomic theology totally to 
the prophetic circles, let alone to Hosea. A vast variety of national 
and international, religious and secular traditions from various ages 
has been collected and a Deuteronomic focus was given in the seventh 
century Jerusalem. It is, therefore, most natural and possible that 
in the Deuteronomic literature there are motifs which belong to the 
(64) Wolff, Hosea, p. 216, assumes that the origin of the Deuteronomic 
circles is to be traced back to Hosea and the group he associated 
with, who are probably the first ones to call Moses a prophet 
cf. Deut. 18: 15f. Moses was traced back to be the leader of the 
group composed of prophets and Levites (Exod. 2: 1; 32: 25ff; cf. Num. 11: 24ffý, 
See objection to Wolffs view by Nicholson, Deuteronomy and Tradition, 
pp-73f. 
(65) R. E. Clements, Prophecy and Tradition, p. 1L. 
(66) Ibid., pp. 50,85. This function of the prophet as one after Moses is 
taken up by the Levites in Chronicles (II Ch. 35: 3; Neh. 8: 7). 
(67) R. E. Clements dismisses the authenticity of Hosea 8: 1 and ascribes 
it to Deuteronomic redaction; ibid., pp. 141ff. 
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circles of prophet, priest and wise man and spread across a great 
span of time ranging from the remote past up to the Exilic period. 
Though Weinfeld is right in reminding us of the ancient origin 
of wisdom and its being assimilated by Deuteronomy, but I do not see 
why the prophetic element in Deuteronomy, especially in Dtr which 
cannot be denied out of hand, should be rejected by Weinfeld, 
"Deuteronomy drew on or was directly influenced by wisdom literature, 
and not by prophecy" 
(68) 
Would it not be quite natural that the form 
of prophecy is accommodated too in the formation of Deuteronomy? 
(69) 
There is a solid ground for believing that the wisdom circle exerted 
influence on the canonical prophets. This is seen in the latter's use 
of certain features of wisdom teaching, both in style and in form. The 
prophetic recognition of the existence of a definite group designated. 
"the wise" further strengthens the possibility that the prophets were 
acquainted with the wisdom circle. In the contact there was not 
always harmony and agreement (Jer. 18: 18). But this does not 
necessarily stop the adoption of proverbial expressions, parables, 
comparisons and similes which are commonly found in prophetic literature 
and wisdom literature (e. g. Isa. 5: 28; Jer. 31: 29; Ezek. 18: 2; 
Hos. 7: I1. f; Amos 6: 12; etc. ). There is no reason to believe that 
while the prophets were open to influences from many other circles 
(for instance, cultic life, popular poetry, and so on) they were 
especially indifferent to wisdom teaching(70). 
The evidence of several late additions or redactions in the 
prophetic books from wisdom circle proves the activity of the latter 
upon prophetic literature. Hos. 11: 9 (10 7 is an excellent example(711. 
In its final fo= Hosea is framed in wisdom understanding, "Whoever is 
(68) Weinfeld "The Origin of Humanism in Deuteronomy", JBL, 80,1961, p. 246. 
(69) Prophetic influences upon Deuteronomy are suggested by Driver, Deuteronomy, (ICC), p. XXVI, and Pfeffer, Introduction to the Old Testament, p. 180. 
W. O. E. Oesterley has already noted that "There are good grounds for the 
belief that the Book of Deuteronomy emanated from scribal - prophetical, 
not priestly, circles". The Wisdom of Egj-ot and the Old Testament, 1927, 
pp. 75-76 
(70) J. Lindblom, "Wisdom in the Old Testament Prophets", in SVT, 3, pp. 192-204, 
has clearly shown the wisdom influences in the prophets. R. B. Y. Scott, 
The Way of Wisdom, suggests mutual influence between wise men and 
prophets, pp. 122ff. 
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discerning, let him know them; for the ways of the Lord are right, 
and the upright walk in them, but transgressors stumble in them" (14: 9, 
/ 10 7. This recognition of the importance of knowledge and under- 
standing is presupposed by Ps. 78: 4ff. The fathers are commanded to 
make known to their sons the knowledge of God's wonderful saving acts 
and the f? In / J111J so that the coming generations shall know 
()Y 71 ) Y)3>) and shall not be rebellious as their fathers were. 
The lies and deceitfulness of the people in Hos. 12: 1 also echo the 
same sinfulness of the people in Ps. 78: 36-37. 
Let us proceed to analyse the meaning of ? W27 and D-71[7 
A. R. Johnson gives a relevant analysis of the use of >19b . He 
accepts the basic meaning of the word as "likeness"(72). In the 
didactic poems which embodied a 'vh (Pss. 49: 12 (13,20 (21); 78: 2) 
he puts forward the meaning of "object-lesson" or "public example". 
Ps. 78 "turns out to be a sketch of Israels history which is presented 
in such a way as to make it an object-lesson in obedience to Yahweh': 
(73) 
The psalmist intends to draw a historical experience of Israel and 
uses the lesson for admonition. G. W. Anderson also renders yUh 
for moral instruction(74) Ps. ). complains that Israel's national 
disaster would be a "byword among the nations" (v. 13 C14-7 RSV). 
The 7VLb here is to be understood as a public example, an object of 
ridicule, for the other peoples. 
The use of j' W)] and 171'x7 in parallel is very instructive 
for Ps. 78. The psalmist is about to teach a lesson from historical 
examples. The ºli'T7 from afore time points to the history of the 
past as "an enigma, a puzzling, baffling mystery, truly a riddle" to 
many of the congregation(75Y. As 71'71f carries mysteries difficult 
to be solved and understood, an explanation or an interpretation is 
needed as in the case of the L2W b/ 'ß'1'r7 delivered by Ezekiel (76) (17: 1-10 and 12ff). 
(71) R. E. Clements points to the ancient tradition of wisdom widely spread 
in Israel's society, Prophecy and Tradition, pp. 80f. 
(72) Johnson, "j Wh ", SVT, 3,1955, pp"162-63 cf. Bentzen, Introduction, I 
p. 168, prefers the root meaning "to rule" and therefore translates 
"sovereign saying" or "word of power". 
(73) A. R. Johnson, " 2L))) ýý, SVT, 3,1955, p. 165. cf. W. McKane, Proverbs, 
pp. 25-31, who renders "to be like" as more primary than "to rule". 
uh is rooted in popular wisdom and has the openness to interpretation. 
2I3 
It has been recognised that >W J7 and n-71 n are commonly 
associated with a teacher of wisdom. But as Ezekiel clearly shows, 
prophets also employ the words and the method of teaching ( 7)n 
7 Wh yuI2 I 131'! 1,17: 1ff)(77). The prophetic office of Moses is 
described in the way Yahweh spoke with him, "mouth to mouth, clearly, 
and not in dark speech ( fl l'n 7 )" (Num. 12: 8). This special form 
of 'mouth to mouth' communication is contrasted with the ordinary 
prophetic utterance which supposedly is in JV7'n . 
The teaching in Ps. 78 as y Wlb and il7'n probably refers to 
the recounting of historical events in the past as an example (' WJ ) 
to lighten the current mysteries ( 177'. r7), namely the fall of the 
Northern Kingdom. Therefore the ancient events are expressed in 
concrete terms and also by personal and place names, e. g. Shiloh, 
by which the contemporary situations of the defeat of Ephraim - 
Joseph and the fall of Samaria are generally alluded to. Ps. 78 is 
a poetic summary of Israel's history given as an instruction. Forgetting 
the instruction would be dangerous to the nation as a whole as is 
illustrated in II Kg. 17. 
It is most likely that the poetic reflection upon the apostasy 
of Israel in Ps. 78 is prior to the prose narrative of the account of 
the fall of the Northern Kingdom in II Kg. 17: 7-23. The prophetic, 
Deuteronomic interpretation of history in Ps. 78 would constitute 
part of the prophetic torah referred to in II Kg. 17: 13,23. 
_ 
This is 
possible as we maintain that the psalm which contains wisdom elements, 
Deuteronomistic thinking and prohetic spirit was composed during the 
period from Hezekiah to Josiah, a time when the prophetic-Deuteronomic 
(74) G. W. Anderson, A Critical Introduction to the Old Testament, 1959. pp. 226. 
(75) Leslie, The Psalms, p. 15L. 
(76) BDB explains i'? -T'f as "a riddle, enigmatic, perplexing saving or 
question" p. 295 (Kohler-Baumgartner, Lexicon, p. 296). R. B. Y. Scott 
also comments on , -1'1'11 in Prov. 1: 6 where > dJ>) is also used: 
Wa. originally means puzzles. Proverbs & Ecclesiastes, (AB), p. 36, The y 
of Wisdom, P-55. G. W. 4nderson, A Critical Introduction to OT, p. 226 
"a medium of instruction in wisdom". Bentzen, Introduction, I, pp. 177f 
and Eisefeldt, The OT, An Introduction, pp. 84-6. 
(77) A. R. Johnson, Cultic Prophet and the Psalter, p. 46 and h 
SVT, 3,1955, pp. 162-9. 
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element coming from the North was revised, modified and familiarised 
in the wisdom and cultic circles of Jerusalem. Muilenburg argues 
that there was a scribal age in the latter part of the seventh 
century both in Judah and in Assyria(78). This prophetic-Deuteronomic 
interpretation becomes a significant factor in the Hezekiah-Joseph 
reforms and contributed to the Deuteronomic redaction of Hosea and 
Amos, especially the hope of the future restoration of a unified 
people of Israel under the house of David (Hos. 2: 5; Amos 9: 11-15). 
The political factor for the reformation of Josiah has been 
underlined by a number of scholars. M. Noth has commented that 
"Josiah had taken advantage of the decline and collapse of the mighty 
Assyria to strive for the restoration of the rule of the Davidic 
dynasty over the whole of 'Israel "(79). But without the religious 
motivation and theological foundation the restoration programme could 
have been very much weakened. The centralisation of the cult at 
Jerusalem and the Davidic covenant provided the main principles, 
while reflection upon the tragic downfall of the Northern Kingdom 
furnished the right motivation. Ps. 78 and II Kg. 1717-23 are the 
remains of the prophetic-Deuteronomic teaching necessary for the 
occasion of the reformation (II Kg. 22-23). It is precisely the 
disobedience of Israel to the covenant and law of Yahweh, and their 
apostasy at high places and worship of graven images which are the 
concerns of Ps. 78 and II Kg. 22-23. Josiah's reformation extended 
even to the Northern Kingdom (II Kg. 23: 15,19), the high places 
and graven images of which have provoked the anger of Yahweh 
(Ps. 78: 59; II Kg. 17: 11,17; II Kg. 23: 19). 
We must, then, take into account the concern for the covenant, 
the didactic tradition that is integrated into the maintenance of the 
covenant as part of the obligation, as we have seen in the last 
chapter, and the adaptation of the prophetic form of speech in regard 
to the appeal to the saving acts of Yahweh which form the justification 
for the judgment and the assurance of salvation, we have to assign 
(78) Muilenburg, "Baruch the Scribe", Proclamation and Presence, pp. 219f. 
(79) M. Noth, "The Jerusalem Catastrophe of 587 B. C., and Its Significance 
for Israel", LPOS, pp. 260f. cf. Th. C. Vriezen, The Religion of Ancient 
Israel, p. 232. 
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Ps. 78 to the teaching of a prophet of the Jerusalem Temple who had 
constant contact with the Temple scribes. The wisdom elements and 
the Deuteronomic elements are certainly characteristic features of 
the period of Hezekiah-Josiah, especially in the latter part of it(80) 
The type of instruction in Ps. 78 is not so much cultic-ritualistic 
direction given by a priest nor is it the social-moralistic teaching 
of a wise man, but an explanation of the historical situation 
obtained from insight into history. It is a lesson drawn from historical 
events and supported by previous acts of Yahweh's salvation and the 
people's rebellion. The drawing of the contrast between the saving 
deeds of Yahweh and the disobedience of the people characterises 
the prophetic-Deuteronomic teaching. 
Ps. 78 was most probably composed by the prophetic-Deuteronomic 
scribes for the teaching of the people when they assembled in the 
court of the Temple. The example of Jeremiah (Chs. 7 and 26) illustrates 
one of those occasions of the prophetic teaching(81). 
Though the apparent lack of interest in the historical traditions 
in Wisdom literature is generally recognised, there is, however, some 
evidence in the Psalter indicating that historical traditions are 
incorporated into the psalms which exhibit an acrostic structure and 
strong wisdom motifs. Ps. 111 can be cited. As a hymn, it praises 
Yahweh for historical deeds (vv. 2-6); Exodus, the Wilderness wandering 
and the conquest form the background of praise. The giving of the 
law and an everlasting covenant is related to His nature as j1Jr1 
o1 in -ii (vv. 4f ). The mention of a remembrance of His wonderful 
deeds may indicate a cultic/didactic institution, such as the Feast ' 
of Passover, to ensure that the salvation of Yahweh can be known and 
experienced in every generation (v. L). The assurance that His praise 
() Il'7il Jl ) shall stand forever (v. 10) characterises the hymn of 
praise with historical information to substantiate the motivation of 
His praise. To this whole range of historical allusion and outpouring 
of praise is attached the wisdom mark of the fear of the Lord as the 
beginning of wisdom (v. 10). The themes of wisdom and praise with 
(80) Proverb 25: 1 attributes to King Hezekiah the interest in wisdom. 
G. W. Anderson, A Critical Introduction, p. 188f. 
(81) Eissfeldt groups into "sermons" Jer. 7: 1-8: 3,; Ezek. 20; Deut. 1-11; 
29-31 and Pss. 78,105,106, The O. T., An Introduction, pp. 15-17. 
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substantiated historical information do not merely attach one to the 
other but are also united in a coherent whole. There are no major 
difficulties in seeing a natural outcome of the influences of the 
reforms of Hezekiah and Josiah in the psalm. 
In the following section we shall venture to find out whether 
this prophetic Deuteronomic movement in Hezekiah-Josiah's time has 
any connection with the cultic prophets of Jerusalem and, furthermore, 
whether the 'Asaphite psalms' is a collection of this group of cultic 
prophets. 
3. The Prophetic Traditions in the Asaphite Psalms 
Since it is evident that the canonical prophets were familiar with 
the cultic formulas, it is likely that some of their prophetic insight 
was derived from the cult, presumably sharing the same concern of the 
cultic prophets. In a way, their prophetic speech, either admonitory 
or accusatory, has its background in the cult(82). Mowinckel states 
quite clearly that "the religion of the psalms is the spiritual 
background of the prophets who always stood in close connection with 
the temple and the cult"(83). 
Strict analysis of the texts and traditions into priestly or 
wisdom characteristics is misleading, since the prophets were dependent 
upon and only adapted older motifs and traditions 
(84). 
This is also 
true of the priests who were part of the social-cultic community. 
The wise men and scribes were not separationists, but participants 
in the ongoing life and thought of the people. Their participation 
included giving and taking - they took up traditions which were the 
people's heritage and integrated their wisdom elements into almost all 
aspects of the people's life and literature. R. B. Y. Scott notices 
(82) The appearance of prophets at a sanctuary has been recorded in Amos 
7: 10ff; Isa. 6; Jer. 7; 26; 19; 20; Lam. 2: 20. Cf. Kaiser, 
Introduction to OT, p. 213. 
(83) "Literature", IDB, III, P-142. Engnell, Critical Essays, p. 108. 
R. P. Carroll also agrees that the cult is the focal point and background 
of prophetic activity. When Prophecy Failed, pp. 10-11,61-63. 
(84) G. Fohrer, "Remarks on Modern Interpretation of the Prophets", 
JBL, 80,1961, p. 313 
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the constant interactions between the priest, the prophet and the wise 
man and the distinction which they continued to maintain: "each appears 
to claim priority and they are held together in creative tension"(85). 
Prophets, priests and scribes were in close connection and 
co-operation during the reigns of Hezekiah and Josiah. Hilkiah, the 
priest and Shaphan, the scribe of Josiah, --participated actively in 
the Josiah reform. The prophetess too had her part to play (II Kg. 22-23). 
Shaphan's sons, Ahikam (Jer. 26: 24), Elasah (Jer. 29: 3) and Gemariah 
were associated with the prophet Jeremiah in one way or another(86). 
Judging from the role played by the earlier priest - seer figures 
in Babylonia and Israel, Mowinckel concludes that there were from 
the early times Temple prophets subordinated to the priests 
(87). 
The 
evidence of Chronicles fully supports this position. On the issue of 
the personalities involved in the cult, Chronicles not only reflects 
the contemporary scene but also preserves traces of the pre-Exilic 
Jerusalem Temple tradition. Scholars generally agree that there 
were cultic prophets among the Temple officials(88) but whether any of 
the canonical prophets were cultic officials is still a matter of 
debate. At least it is certain that in a number of texts priest and 
prophet are mentioned together as though they are closely associated 
in the same endeavour (Hos. 4: 4-5; Jer. 23: 11; 26: 10-11; Lam. 2: 20). 
There were prophets, according to Johnson 
(89) 
, who co-operated with 
the priests as cultic officials. These prophets were responsible for 
the music and singing of the Temple. It is not surprising that 
prophesying and playing on musical instruments are described as being 
(85) R. B. Y. Scott, "The Knowledge of God", JBL, 80,1961, p. 4. Mowinckel 
suggests that Samuel was a priest/prophet and he rejects an absolute 
distinction between priest, prophet and wise man. PIW, II, p. 55. 
G. W. Anderson, "Psalms", PBC, p. L12. 
(86) Ahikam saved the life of. Jeremiah and Elasah took Jeremiah's famous 
letter to the Exiles. E. W. Heaton, Hebrew Kingdoms, p. 120. 
(87) P1W, pp"53ff, Temple prophet and priest in earlier times may be one 
and the same person, p. 58. 
(88) Despite his clear summary of the reasons for the existence of cultic 
prophets in Israel, de Vaux still is not convinced that prophets 
are cultic officials. What he can accept is that prophets are 
attached to the cult. Ancient Israel, pp. 38L. ff. 
(89) A. R. Johnson, Cultic Prophets in Ancient Israel, 1962, pp. 69-73" 
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by one and the same group of people (I Sam. 10: 5ff.; II Kg. 3: 15; 
I Chron. 2S: 1-6; of. I Ch=on. 6: 31-47 Z-16-32-7; 15: 16-2!; 
Ezra 3: 10; Neh. 12: 45f). In Chronicles, Asaph is called the seer 
whose psalms are used by Levites in the reform of Hezekiah (I Chron. 29: 30) 
and the sons of Asaph prophesy with musical instruments (I Chron. 25: 1f). 
David is said to institute three musical guilds under the leadership 
of Asaph, Heman and Jeduthum (or Etham)(90). 
There is much to contemplate upon the view that the Asaphite 
guild was originally a group of Jerusalemite cultic prophets and only 
later being confided to the role of Temple singers(91). In the report 
upon the reformation under Hezekiah, Asaph was explicitly designated 
"the seer" (II Chron. 29: 30). Thus, it would not be a far-fetched 
idea to regard Ps. 78, dated from the time of the reforms of Hezekiah 
or Josiah, as authentically linked with the prophetic Asaphite guild 
of Jerusalem. 
The Chronicler depicts the Levitical singers as prophets and 
substantiates this claim with their appointment as singers by David 
(I Chron. 20: 1-30) and with examples of their prophetic role (II Chron. 
2D: 14,30). The replacement of the phrase "the priests and the prophets" 
(II Kg. 23: 2) by "the priests and the Levites" (II Chron. 34: 30) 
illustrates the inter-relationship of the prophets and the Levites. 
(92) 
In both cases the prophets or the Levites are in close connection with 
the priests. It is very likely that "the. priests and the prophets" in 
Kings and "the priests and the Levites" in Chronicles refer to cultic 
personnel in the ceremony of covenant renewal. The deliberate replacement 
of "prophets" by "Levites" on the part of the Chronicler indicates the 
similarity in the role of the prophet and the Levite at least at the 
time of the Chronicler(93). The issue is whether the prophetic role 
(90) I Chron. 15: 17,19. There are psalms attributed to Asaph (Pss. 50,73-83) 
and Etham (Ps. 89). See Johnson, CPIP, pp. 130,175,179ff, 264. 
(91) Mowinckel, PIW, II. pp53ff. Lindblom, Prophecy in Ancient Israel, pp. 78ff., 
18Lff. 206ff. 215,218,277. Th. C. Vriezen, An Outline of OT Theology, 
1970, p. 235" F. N. Jasper, "Early Israelite Traditions and the Psalter" 
VT, 17,1967, P. 5L.. 
(92) Peterson, Late Israelite Prouhec : Studies in Deutero-Prophetic 
Literature and in Chronicles, 1977, P-85. 
(93) Since the didactic and hortatory functions of the Levites are recorded 
only in Chronicles, M. Weinfeld accepts that the Levites became the 
interpreters and teachers of the law only from the post-Exilic period 
onward. As to the pre-Exilic time he attributes the role of teachers 
to the priests. No discussion on the role of prophetic teaching is 
given. DDS, P-54. 
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of the Levitical singers is a totally new invention of the Chronicler 
or that the latter has a historical basis for his claim. We incline 
to take the Chronicler's claim to be a revival of a prophetic-cultic 
tradition of a much earlier age. 
The connection between many of the ancient poems and prophetic 
personalities lends support to our assumption. First of all, poetry 
is the central medium of prophecy in the Old Testament. D. N. Freedman 
suggests that "many of the poets of the Bible were considered to be 
prophets or to have prophetic powers and, in some cases at least, the 
only tangible evidence for this identification is the poetry itself" 
(94). 
Moses, as prophet par excellence, is said to lead the people to praise 
Yahweh in the Song of the Sea (Exod. 15) and to write songs which embody 
a prophetic accusation to witness against Israel (Deut-32). The Song 
of Miriam (Exod. 15: 20) and that of Deborah (Judg. 5) are associated 
with the two named prophetesses(95). The connection of cultic singing 
with prophets in early poems is taken seriously by Otto Eissfeldt 
who assigns cultic singing to the responsibility of the cultic prophets 
in the earlier period 
(96) 
. 
The family of Asaph must have been very active in Jerusalem 
during the reigns of Hezekiah and Josiah. Joah, the son of Asaph, was 
the recorder ( 1' 3bfl) to Hezekiah (II Kg. 18: 18,37; Isa. 36: 3,22). 
Also at this time Zechariah and Matta, sons of Asaph, were among the 
Levites at the Temple sanctification of Hezekiah (II Chron. 29: 13). 
The Chronicler traces the appointment of Asaph over the service of 
song to David (I Chron. 6: 39; 15: 17,19; 25: 1,2,6,9; cf. II Chron. 5: 12, 
at the time of Solomon, and. Ezra 3: 10). Asaph is said to be the chief 
singer (I Chron. 16: 5,7,37) and the overseer of the Levites (Neh. 11: 22). 
Hezekiah commands the Levitical singers to use the words and songs of 
(9L) D. N. Freedman, "Pottery, Poetry and Prophecy. An Essay on Biblical 
Poetry", JBL, 96,1977, pp-5-26, esp. p. 21. 
(95) On the early dating of the above poems, see D. N. Freedman, "Canon of the 
OT", IDB, Suppl. p. 130. H. H. Rowley also regards the poetic passages 
embodied in the Pentateuch to be among the earliest sources. "The 
Literature of the Old Testament", PBC, pp. 86-90. Johnson dates these 
poems to the time of Exodus and Judges and sees in them the earliest 
evidence of the function of cultic prophet. The Cultic Prophet and 
Israel's Psalmody (CPIP). 
(96) Eissfeldt, The Old Testament, An Introduction, p. 109. 
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David and Asaph to praise God (II Chron. 29: 30). The Asaphite singers 
appear at Josiah's reform too (II Chron. 35: 15). Thus it is evident 
that they. are the chief singers of thanksgiving and praise (Neh. 11: 17; 
12: 35; 46). 
Liturgical singing was part of the Temple worship in the pre- 
Exilic Temple. Evidence can be found in the Psalter (Pss. 48; 65; 
95; 96; 118; 134; 135) that liturgical singing was performed by a 
group of singers. This Temple choir became more important after the 
Exile, as Chronicles shows. 
(97) 
A group of Asaphite singers was 
among the returned Israelites from Exile (Ezra 2: 41; Neh. 7: 1114). 
De Vaux assumes that the Asaphite singers must have been in existence 
before the Exile(98). It may also be said that by virtue of the singers 
being counted as a group among those who returned they should not be 
regarded as individuals scattered in different lands, but as an 
identifiable group fo Asaphite singers, probably still performing 
certain liturgical functions among the Exiles. 
The Chronicler not only inherits the traditions and sources 
embodied in Dtr, but also shares a cultic and liturgical interest 
common with P(99). The exaltation of the Temple singers in the 
Chronicles is matched with the emphasis on the prophetic inspiration. 
Sources on prophetic personalities are inserted in the Chronicler's 
writings (I Ch=on. 29: 29 on Nathan God; II Chron. 9: 29 on Abijah; 
12: 15 on Shemaiah and Iddo; 20: 34 on Jehu and 32: 32 on Isaih). To 
the Chronicler the prophetic guild of Temple singers is responsible 
for the praises of Yahweh. It is not difficult to see the connection 
between praising Yahweh and the concern for tradition history in the 
prophets. As we have noted before, the recitation of history functions 
to ground the praises of Yahweh upon His mighty deeds. The worshipper 
is motivated by the recitation of Yahweh's previous deeds of salvation 
to sing praise to Him. This motif of praise is always present in 
recitation. Exod.. 15: 1-18, Deut. 32, Pss. 9: 14; 51: 15; 66; 78: L; 
79: 13; 1L5: 21 etc. confirm the link between praises and the historical 
deeds of salvation by Yahweh. 
(97) Mowinckel attributes to the Temple singers and scribes in Jerusalem as 
the transmitter and redactor of the Psalter "Psalms and Wisdom", 
SVT, 3, PP. 205-224. 
(98) Ibid., p. 382, cf. p. 391-2 on the interest of the Chronicler in sacred 
music. 
(99) Anderson, "The Historical Books", PCB, p. 287. 
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Engnell, accepting the originality of the heading IV'? in 
Pss. 50,73-83, assumes that the psalms of Asaph originated in the 
Northern Kingdom and were re-interpreted in a Jerusalemite spirit. 
These psalms show common characteristics : an interest in Israel's 
history, the use of the names Jacob and Joseph, a strong prophetic 
tone, a deep personal involvement - emotional and almost passionate, 
mostly national psalms of lamentation and giving prominence to the 
. idea of covenant100) 
( 
Three of the thirteen Asaphite psalms (Pss. 50,81 and 82) 
incorporate divine oracles. The supposition that these are oracles 
exemplifying the divine voice in the cult and delivered by cultic 
prophet is "both plausible and iliuminating'(101). The fact that 
these three Asaphite psalms are oracular strengthens our belief that 
the Asaphite psalms are somehow related to the cultic prophets of the 
Jerusalem Temple. 
Weiser's comment that Ps. 50 is "a divine utterance of judgment 
delivered in the style of a prophetic rebuke" is applicable to Pss. 81 
and 82 too(102). The oracular utterance in Ps. 50 contains rebukes 
against the practice of sacrifice which does not conform to the law 
and the covenant of God (notice the similar tone of accusation in 
Hosea). What seems to be the acceptable sacrifice is the offering 
of thanksgiving (v. 14 1-157 ,7 
`T 1 f1 WD ,, 
& n: 71 , v. 22 
Z-23-7, 
)1-1), n fl? 3 ). The psalmist finds it more appropriate 
to cite the activity of Yahweh in creation in order to contrast Yahweh's 
self-sufficiency with the distorted conception that offering seems 
(100) Engnell, Critical Essays on the Old Testament, pp. 79-80. He further 
supposes that the ll-ý5J%J is the Northern counterpart to the 
Jerusalemite -7)-7j , p. 186. The importance of Jerusalem in the 
collection and transformation of both Northern and Southern traditions 
is reckoned by Mowinckel, "Tradition, Oral, " IDB, IV, pp. 683-685. 
(101) G. W. Anderson, "The Religion of Israel", PBC, p. 164. Engnell also 
accepts the role of cultic prophet in mediating and proclaiming oracles 
in the cult, Critical Essays, p. 108. 
(102) Weiser, Psalms, (0TL), p. 393. There are in Ps. 50 two accusations; one 
against the covenant people in admonitory form on the nature of worship (vv-7-15 (8-167 and one against those who have broken the covenant 
(vv. 16-22 ý17-237. cf. K. Nielsen, Yahweh as Prosecutor and Judge, 
1978, p. 38. 
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to presuppose that Yahweh needs anything. It is beyond comprehension 
that the singing of praises and the offering of thanksgiving be isolated 
from the Heilsgeschichte. The offering of thanksgiving and the right 
ordering of conduct are the basis for the salvation of God (v. 22 %23_7. 
The right relationship between the people and Yahweh is grounded upon 
the historical saving deeds of Yahweh and the covenantal obligation(103). 
Ps. 107 supports our view that the offering of thanksgiving has its 
content the saving deeds of Yahweh (v. 22): 
fl-Tin 'n: 23 )nJT'J 
Ili-)j Pwy)J ) V'f 
The refrains (vv. 8,15,21,31) of Ps. 107 are rooted securely in the 
Heilsgeschichte: `7 'an / J1J, ̀iý7 DI 
Therefore, we should not expect the psalmist to follow rigidly the 
same structure in every psalm and to dwell upon the same historical 
tradition in all the psalms. Certainly, the psalmist, especially if 
he is an inspired personality or a prophetic figure as the author of 
Ps. 50 seems to be, has the freedom to enlarge or reduce certain 
elements of the inherited structure as the situation and subject matter 
demand. 
Ps. 81 is structured in the same form of recitation of history as 
we have shown in Ps. 78 and in Amos 2: 6-16104). 
I Yahweh's deed of salvation vv. 6-10 ý7-11-] 
(admonition for the present: 8-10 9-11 7 
II Disobedience of the fathers vv. 11 (12 
III Yahweh's punishment v. 12 C137 
That Ps. 81 has the recitation of history, the punishment and 
announcement of salvation in a prophetic oracle is significant (cf. Deut. 32). 
It confirms our finding that the recitation of history, though it is out 
short in Ps. 81, has its place in prophetic accusation, making a contrast 
between the salvation of Yahweh and the rebellion of the fathers. 
(103) Ringgren claims that "with the exception of Ps-50, there is no 
'covenant renewal psalm' in the Psalter". in "Enthronement Festival or 
Covenant Renewal? " BR, 8; 1962, p. L7. Though his claim is unrealistic 
there is justification for placing Ps. 50 in the covenant tradition 
and the Heilsgeschichte of the Jerusalem Temple. 
(104) Ktihlwein's, pp. 126ff, dating of Ps. 81 to the post-Exilic age is 
a very unlikely alternative to the pre-Exilic date. 
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History serves as an example for the present. 
Ps. 81 gives us the insight into the unity of many psalms which 
appear to be composite, having pTa: ise and lament side by side. The 
psalm is introduced with a call to praise (vv-1-5 2-6 7)and concluded 
with a lament expressed in divine admonition (vv. 11-16 Z-12-17-7). 
The historical information in the middle (vv. 6-10 (7-11-7) unites 
the whole psalm. It provides the ground for deliverance from the 
present distress, as Yahweh formerly redeemed the forefathers when 
they cried to Him in distress. To the present suffering generation 
the message is clear : if they return to Yahweh and listen to Him, He 
will subdue their enemies as they shall praise Him. The deliverance 
from Egypt is a model for Yahweh's acts of salvation. 
Moreover, the prophetic oracle in Ps. 81 identifies Joseph with 
Israel. 'Joseph' appears in the Psalter only four times; three of them 
are found in the Asaphite psalms 77: 15 (16); 78: 67; 81: 1(2) and the 
fourth is in Ps. 105 which is associated with the Asaphite singers as 
in II Chron. 16. The synonymous use of the names Israel, Jacob and 
Joseph may be an indication of the Northern origin. S. Holm-Nielsen 
and many others hold the view that the Asaphite psalms preserve ancient 
tradition of the North 
(105). 
Among the Asaphite psalms there are a few national psalms of lament 
with the cultic cry "How Long? " ('U -T Y )(74: 9 Z-10-7; 80: 4 Z-5-7; 
82: 2; of. 74: 8 (9 7 and 79: 5 have )12 --1Y instead of. Pss. 4: 2 Z-3-7; 
6: 3 (4_7; 89: 46 Z-47_7; 90: 13; 94: 3). It is significant to note that 
the cry appears also in the prophets closely connected with the Temple 
(Isa. 6: 11; Jer. 4: 14,21; 12: 4; 23: 26; 47: 5; Hab. 1: 2; 2: 6; Zech. 1: 12)(106). 
The cultic prophets are responsible to intercede with Yahweh on behalf 
of the people. Ps. 74 suggests that the situation of the people is 
disastrous because the Temple is in rains and there is no longer any 
prophet; nobody knows "How Long? " (v. 9). Johnson points out that the 
(105) S. Holm-Nielsen regards Pss. 77,80,81 and part of Ps. 89 as 
originated in the Northern Kingdom and transferred for use in the 
temple of Jerusalem. Cf. "The Importance of Late Jewish Psalmody for the 
Understanding of Old Testament Psalmodic Tradition", ST, 14,1960, p. 5. 
(106) Not to be found in prophets before Isaiah, except once in Hos. 8: 5. 
It is also absent in Ezekiel and Deutero-Isaiah. 
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cry is a feature of prayers for deliverance. It is the function of the 
cultic prophet to answer the people in a divine response to their 
supplication(107). The cultic prophet is expected to act as an 
intermediary between the people and Yahweh in any national crisis and 
time of great trouble. Ps. 80 with its cry of 'JL iY can be cited 
to support this function of the cultic prophet(108) 
This role of cultic prophets to intercede with Yahweh on behalf of 
the people is confirmed in Ps. 74. The psalmist laments for the total 
destruction and desecration of the Temple (vv. 1-9). But he still 
appeals to God and reminds Him of His covenant and His past mighty 
deeds (vv. 18-23). Psalm 75 calls upon the name of Yahweh and recounts 
His wondrous deeds. The call is directly addressed to Yahweh in the 
second person (v. 1 2-7). In vv. 2-6 Z-3-7-7 the psalmist turns to 
the worshippers and addresses them in the first person "as the actual 
mouthpiece of Yahweh"(109). This is followed by the speech of the 
psalmist to the people, referring to God in the third person (vv. 7-8 
Z-8-9_7). Thus we see the psalmist as an intermediary between God and 
the worshipper. 
Ps. 106 presents Moses as the intercessor for the people (v. 23). 
This understanding of the role of Moses is in accordance with the 
picture in the Pentateuch (Exod. 10: 16-18; 32: 11; 30: 32; Num. 11: 2; 
21: 7; Deut. 9: 14; 18; 20). Though the task of intercession is not 
monopolised by the prophet, prophetic figures often act as intercessors 
for the people. So much so that Moses and Samuel, who are regarded 
as prophets, are exemplified as intercessors (Jer. 15: 1, Ps. 99: 6. On 
Samuel, I Sam. 2: 25; 7: 5f; 12: 19; 15: 214f. ) Lindblom is quite right to 
110). 
call the prophets intercessors pax excellence 
( 
(107) CPU', PP- 13Li. f. 192. 
(108) Ibid., pp. 137,196. 
(109) CP1P, p. 319. 
(110) Examples of the role of prophet in intercession: Gen. 20: 3,7; Amos 7: 2f, 
I. ff; Hos. 9: 14; Isa. 22: L; 37: 4; Jer. 7: 16; 11: 14; 15: 1; 18: 20; Ezek. 9: 8; 
11: 13; 13: 14. Jeremiah understood that the prophets whom he opposed also 
interceded for the people, 27: 18; Lindblom, Prophecy, p. 204, Mowinckel, 
PIW, II, p. 63: "It was a part of the ministry of the cult prophet to act 
as an intercessor". On the issue of Jeremiah's ministry and Moses' 
prophetic office, see W. Holladay, "Jeremiah and Moses: Further 
Observations", JBL, 85,1966, pp. 17-27. 
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Ps. 73 is a didactic poem from wisdom circle expressing the 
importance of communion with God which outweighs the afflictions and 
sorrows of life; even death cannot destroy that communion("'). The 
existence of the Temple (v. 17, >, l"'IU`1M )(112) does not necessarily 
indicate a pre-Exilic date in Jerusalem. The use of W'7? Jý to refer 
to the Temple is common in the Asaphite Psalms (74: 3 C4-7,6 /-7-79 
77: 13 /-14 7; 78: 69; 79: 1 Z-2-7 ). This is matched with the naming of 
Zion or Jerusalem (74: 2 Z-3-7; 76: 2 3 7; 78: 68; 79: 1 Z-2-7). We 
are not told what happened in the Temple which strengthened the 
psalmist's trust in the Lord in Ps. 73, probably the recitation of the 
salvation - history of the nation. The last verse of the psalm seems 
to confirm a recitation of that history promised by the psalmists 
'I DO J, v. 28). The interest in what God did 
in history is obviously shown in most of the Asaphite psalms. The 
words which are used to describe God's deeds of salvation are : 
)1l. `( -'N (75: 1 Z-2 7; 78: 4,11,32); 'OD (77: 11 (12 
7,14 Z-15-7; 
78: 12) ;M , 
'>. Y (77: 12 C13_7; 78: 11) ;-' ij j ylJ (77: 11 C12-7; 
78: 7); )1). 7 Y Db (77: 12 (13 7; '1 fln (78: L.; 79: 13). The use 
of 7 DO for the recitation of God's mighty deeds is found in 73: 28; 
75: 1 Z-2-7; 78: 3,4,6; 79: 13. The delivery at the Exodus and the 
subsequent events are the themes in Pss. 74: 12,13,14,15; 77: 11 Z-12-7, 
15 Z-16-7,16 L/-17-7; 78: 12ff; 80: 1 Z-2-7,8 19 
7; 81: 6-7 Z-7-8-7. 
This interest in the history of the nation is in line with that of the 
cultic prophets. 
Ps. 78 as a prophetic teaching finds further support from its 
parallels with oracular psalms. The admonition in the prophetic oracles 
in Ps. 50: 7, and Ps. 81: 8 C9-7 draw the attention of the people by 
addressing them as "0 my people": 
50: 7 Hear, 0 my people, and I will speak. 
81: 8(97 Hear, 0 my people while I admonish you. 
This introduction to a prophetic oracle appears in Ps. 78, though the 
psalm does not contain an oracle proper. 
78: 1 Give ear, 0 my people, to my teaching. 
(111 G. W. Anderson, "Psalms", PBC, p. 128. 
(112) The plural form functions as amplification or intensity, 
e. g. Jer. 51: 51. A. A. Anderson, Psalms, II, pp. 533f. 
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The parallel may give weight to the prophetic character of Ps-78. The 
prophetic teaching calls upon the Psalmist's contemporaries to learn the 
lesson of history. It justifies Johnson's view of the teaching aspect 
of worship(113). Teaching is then an additional function to the twofold 
responsibility of the cultic prophet; representing the people in 
prayer and mediating the divine will in oracle(1h14). Kaiser also 
understands the role of cultic prophet in worship as intercessor and 
giver of oracles(115). 
The images of Yahweh as the Rock of salvation and as shepherd 
leading his flock in Ps. 78: 35,52 are used in the oracular part of 
Ps. 95 (w. 1,7). Furthermore, the affinities of Ps. 78 with two 
other oracular psalms, Ps. 89 and Ps. 132, cannot be mere coincidence, 
and Ps. 78 is very likely to have come from the cult prophetic circles 
which are responsible for making known God's will in worship. 
The obligation to come together to celebrate and to bear witness 
to the great act of salvation is confirmed in both Ps. 78 and Ps. 81. 
An J11-Ty is established in Israel (Pss. 7$: 4-53 81: 1-5 Z-5-6-7). This 
ji ri Y denotes the historical saving deeds of Yahweh and the teaching 
of it to the coming generations. In Ps. 78 it is used in parallel 
with f'ß')1 n and in close connection with declaring the praises of 
Yahweh ( )IM' ! il. Xl), His strength ()3) yy) and His wonderful 
deeds ( 1'J D) ). In Ps. 81 this 1nj-7Y is established in the 
Exodus and n/v_D1 9h appear in close proximity to n1- 7 
(vv. 4-5 Z-5-6_7). 
The worship of Israel was not an independent activity separated 
from historical traditions and verbal communication. Through worship 
traditions were preserved as well as transformed and the lesson of 
the past was perpetuated. Johnson rightly perceives this important 
element of the nation's worship and he designates it the educational 
aspect of worship(116). The people were to remember the past, to 
transmit the lesson to the next generation; but in worship they also 
bore witness and told the wonderful deeds of Yahweh. The witness 
(113) CPIP, pp. 21,29,46-47. 
(114) Ibid., pp. 15,21,29,45-47,68. 
(115) Kaiser, Introduction, p. 213. 
(116) Johnson, CPIP, pp. 29,46f., 61ff., 75f., 109ff., 270,151ff. 
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sometimes becomes a witness against the people. This is how the Song 
of Moses is to be understood in the present context in Deuteronomy 
(Deut. 31: 20). 
Our observation is that the composers or collectors of the Asaphite 
psalms who associated themselves with Asaph were active in Jerusalem 
during the reigns of Hezekiah and Josiah. They were sympathetic to the 
prophetic traditions of the fallen Northern Israel; therefore, they 
preserved them and incorporated them in the cult of Jerusalem. The 
wisdom element and the Deuteronomic teaching are characteristic of the 
time. They appealed to the common history of ancient time as the basis 
for the unity of the people and the ground for Yahweh's further acts 
of salvation. The national psalms of lament have their setting in the 
fall of Samaria, and a threat of destruction of Jerusalem itself. The 
sons of Asaph were cult prophets and temple singers of Jerusalem. Ps. 7L 
may represent the lament of the nation shortly after the destruction 
of the Temple in 587 B. C. 
(h17) 
when all prophetic activity is threatened 
to cease. (11R' 
From the viewpoint of Gattung, Psi. 78,105,106 are not homogeneous"'-'. - 
The only common characteristic is the presentation of the past for 
the present. Westermann recognises that Ps. 105 is to be taken with 
Isa. 63: 7-14; and Neh. 9 and Ps. 81 are to be classed as "Mischformen"(119) 
Ps. 78 is also a mixed psalm while Ps. 105 can be classified as a hymn 
of praise. Ps. 78 differs from the hymn of praise in its change from 
salvation of God to the sins of the fathers and vice versa. Although 
it is not a hymn, neither is it a lament; there is no distress or 
complaint of the worshipper being felt or mentioned. The defeat by 
the Philistines lies in the past and the oppression has been vindicated 
by Yahweh (vv. 65-66). The review of history functions to draw the 
attention of the people to an example of the past in order to illustrate 
the present mystery (vv. 104). Such an intention is didactic - admonitory. 
The psalmist wants to teach a lesson 
(120)" 
A lesson which is historical 
but at the same time meant to be understood and passed on from generation 
(117) CPIP, p. 236. 
(118) Kraus, Psalmen, p. iiv, and H. Zirker, op-cit., p. 35f reckon that 
Pss. 78,105 and 106 are of a special Gattung. 
(119) Ibid., p. 107. 
(120) See Kiihlewein, ov. cit., p. 89. 
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to generation. One further characteristic of Ps. 78 is that the wisdom 
element is not diffused in the whole psalm but can only be found at 
the beginning and the end of the psalm. 
Taking into account the presence of prophetic oracles, the 
influence of wisdom motifs and the traces of Deuteronomic theology 
in the Asaphite psalms, the most appropriate date for the composition 
of some of them is the seventh century. We are fully aware of Johnson's 
repeated word of caution against the view that the psalmists are 
dependent upon the Deuteronomic school and the canonical prophets. 
On his postscript to CPIP Johnson once again declares his position 
for the antiquity of Israel's psalmody. The Psalms which are far 
from being influenced by the thought of the canonical prophets, the 
Deuteronomic school and wisdom literature exert their impact upon the 
. 
( 
thinking of the religious teachers and their respective literature121) 
However, we are also aware of the tendency, as followed by Johnson, that 
the above observation would easily, though not automatically, lead 
to the dating of the psalms to the period of the Judges (e. g. Pss. 78, 
81 etc. )(122). It is more likely from our point of view grounded 
upon the arguments already advanced that most of the Asaphite psalms, 
with the exception of perhaps Ps. 74, are to be dated to the reigns of 
Hezekiah and Josiah. We would also assign to the Northern traditions 
their proper share in the development of an all-Israelite tradition in 
the long process of assimilation beginning just after the fall of 
Samaria in the setting of Jerusalem. The formation of the Deuteronomic 
school in its confluence of cultic and prophetic as well as wisdom 
traditions from Israel and Judah shows beyond the possibility of 
doubt that such a process took place. Ps. 78 is a forerunner in this 
direction while Pss. 105-106 are in the interim of the process. 
To sum up, the single basic act of salvation of Yahweh on behalf 
of His people is adapted to many forms of psalms and it penetrates 
into every level of Israel's faith in various historical situations. 
The pre-Exilic prophet as well as the cultic prophet "exploit" the 
mighty acts of Yahweh's salvation to contrast it with the sin of the 
people in order to bring home the idea of justifiable punishment from 
Yahweh. The recitation of history, short and long, appears in prophetic 
(121) CPIP, P"l33. 
(122) Ibid., pp-17. 
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oracles, in teaching, in praise and in lament. Then the keeping of 
the covenant with the observance of Yahweh's commandment is the focal 
point of the recitation. 
The historical retrospect and admonition (e. g. Ps. 78 and Pss. 105- 
106) provide the link between the development from short oracle to 
long prose sermon of Jeremiah, Ezekiel and the parenetic parts of 
Deuteronomy(123). Much later, the prayers of penitence were written 
in a mixture of types (I Kg. 8; Dan. 9; Neh. 9; Ezra 9). In the following 
section we will show that the historical retrospect has a role in the 
literary composition of the Pentateuch which is the climax of the . 
same creative process of enlargement of both the recitation of Yahweh's 
mighty deeds and the account of the sinful acts of the people. These 
two aspects are held in tension by yet another force, the forgiveness 
of sin. 
4. Pss. 105-106 and the Structure of the Pentateuch 
What prompted me to be so interested in the issue of the canonical 
role of Pss. 105-106 in the final redaction of the Pentateuch is the 
fact that from the outset the psalms present an all-inclusive picture 
of most of the traditions in the Pentateuch story and a most comprehensive 
framework of all the historical recitals. On the other hand the content 
of traditions in Pss. 105-106 is hardly identical with that of the 
Pentateuch. In addition to this fact, Ps. 105 narrates the fulfilment 
(v. J4. ) of the promise of the land to the Patriarchs (v. 11). For the 
first time in the Psalter the Patriarchal promise is linked with the 
Exodus traditions by the Joseph story. Ps. 105 tells the positive 
aspect of the whole Torah story. This Torah story, most significant 
of all, is the basis for Israel's observation of God's laws and commandment. 
Furthermore, Ps. 106 presents the history of Israel mainly in the 
negative side. The events recounted in Ps. 106 are found in the latter 
part of Numbers and the first part of Deuteronomy. Ps. 106 also 
embodies a prediction of dispersion (v. 27) and a fulfilment of it (v. 47). 
Finally, the arrangement of stories in doublets and the placing of 
(123) Bentzen, Introduction to the Old Testament, I, pp. 189ff., 207ff. 
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them before and after the Sinai corpus with those after Sinai accompanied 
by punishment are points of interest for our present investigation. 
We start with an examination of the most recent attempt to tackle 
the Pentateuchal problem by Rolf Rendtorff(124). Rendtorff's thesis 
is by no means final nor has it been generally accepted. He re-opens 
the discussion of the Pentateuchal problem with fresh insights. First 
of all, he raises the methodological inconsistency of the Documentary 
Hypothesis and denies that continuous consistent literary sources run 
through the (JE and P) Pentateuch as it is often argued. There are 
no original direct cross-connections between the larger literary units, 
e. g. between the stories of the Patriarchs and those of Moses and 
the Exodus. He finds it necessary, therefore, to trace the development 
of the traditions from the smallest units to the larger ones and 
. to outline the formation of the Pentateuch from these larger units(125) 
The prominent formulation which finds the Patriarchal narratives 
together and unites them with the Exodus story is the divine promise 
of the land. There are traces of a comprehensive reworking of the 
Pentateuch in the divine promise in the linking passages in Genesis 
(24: 7; 26: 3; 50: 24)(126). No doubt there are points which are open 
to dispute in Rendtorff's refreshing and critical 
viewpoint 
(127) 
A more thorough ' study of the problem is necessary 
for a balanced evaluation, and such a study is beyond the scope of 
this thesis. Yet we appreciate his discernment of a final comprehensive 
(124) Rolf Rendtorff, "Traditio-Historical Method and the Documentary 
Hypothesis", Proceedings, 1969, PP. 5-11 and Das tiberlieferungsgeschich- 
liche Problem des Pentateuch, 1977. 
(125)Rendtorff finds no assurance for a comprehensive theological scheme and a 
literary unification of the J. E. P. sources. There are only priestly 
legal materials, priestly redaction and a more comprehensive stratum of 
Deuteronomic Bearbeitung. Proceedings, p. 10, Das Pentateuch, pp. l9ff., 
Review article of Das Pentateuch by W, McKane, VT, 289 197 , pp. 371-382 
(126) Das Pentateuch, pp. 65f., 76-79. 
(127) See the articles by scholars responding to Rendtorff': s approach outlined 
in "The'Yahwist' as Theologian? The Dilemma of Pentateuchal Criticism", 
(A paper read at the Edinburgh Congress); JSOT, 3,1977. And also 
reviews by R. E. Clements of Das Pentateuch in that issue. 
0 
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reshaping and a theological framework of the whole Pentateuch. The 
theme of divine promise of the land elucidates the message of the 
Pentateuch. Such a divine speech in the promise formulation is 
incorporated in Ps. 105: 11: I'J - y7, ß' I nA ýj -wx y 
"Saying, 'To you (sing. ) I will give the land of Canaan, a portion, 
for your (pl. ) inheritance"'. 
In Ps. 105 the Patriarchal stories of Abraham, Isaac and Jacob 
are linked by this promise of the land of Canaan. Yahweh's will 
guaxantees that the promise works its way through difficulties in 
history to its own fulfilment. Abraham, Isaac and Jacob are not 
called "father". They are servants of Yahweh together with Joseph, 
Moses and Aaron in bringing about that fulfilment(128). 
The sequence of events in Ps. 105 seems to presuppose the literary - 
form of the short credos (Deut. 26: 5-9) and, more closely, the structure 
of the Hexateuch : Promise to the Patriarchs - Oppression in Egypt - 
Liberation - wilderness - land giving. Both texts portray a working 
out of history from the divine promise to its final fulfilment. 
The formal structure of the last chapter of the Hexateuch, Josh. 24, """` 
which comprises the recitation of the saving deeds of Yahweh from the 
time of the Patriarchs to the present settlement in the land, is 
exactly the framework upon which the psalmist of Ps. 105 builds his 
recitation of history with the traditions available to him. Even the 
pledge of the people to listen to the word of God and serve him alone 
(Josh. 24: 24-25) does not escape the attention of the psalmist. God's 
statutes ( i)? n) and His laws ( )In -11p ) become the climax and the 
natural ending of the psalm (v. 45) as the statutes ( iJ n) and 
ordinances ( V. ii ) written down in the book of the Torah of God 
( 171 7J,, f n'7) fl 7 DD) in Shechem (Josh. 24: 24-26) are regarded 
as the climax of the covenant making after the settlement. 
What seems to be the core of the commandments of God in the 
decision of the people in the assembly of Shechem is the abolition of 
foreign gods and the whole-hearted service of Yahweh (Josh. 24: 14,15, 
16,20,23). The decision is based on what Yahweh had done so far. 
The people give a precise summary of the reason for their choice(129). 
(128) In Ps. 106, however the "our fathers" (vv. 6-7) refers to the 
sinful generation of the Exodus. 
(129) Josh. 24: 16-18. 
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Far be it from us that we should forsake the Lord, to serve other 
gods ( 17''7n; ß 17', 7y< ); for it is the Lord our God ( )J? 1i7' 
j j' n< )who brought us and our fathers up from the land of Egypt, 
out of the house of bondage, and who did those great signs in 
our sight, and preserved us in all the way that we went, and 
among all the peoples through whotwe passed; and the Lord drove 
out before us all the peoples, the Amorites who lived in the land; 
therefore we also will serve the Lord, for he is our God (, ll, V'1. -3 
Up till this point the history narrated in Josh. 24 is totally 
positive and in agreement, in form at least, with Ps. 105. The detailed 
context of the recitation is different. Ps. 105 is more concrete in 
the account of events, especially the signs and wonders, (the Plagues) 
and the giving of water and food in the wilderness. The main expansion 
is the whole episode on Joseph in the psalm (vv. 17-22). The other 
striking difference, is the psalmist's omission of the Red Sea 
deliverance. 
On the whole, Ps. 105 is structured in the same form, as the 
Pentateuchal material in Genesis Exodus. If we allow ourselves to 
see in V. 45 the whole Sinai-Horeb corpus, the legal materials, and in , ý. 
V. 7 a summary of God's creative activity on earth, then Ps. 105 may 
cover the framework from Gen. 1- Num. 10. 
The most significant observation is that, except the Red Sea and 
the Calf incidents, Ps. 106 shows evidence that its historical traditions 
are common to those covered by the narrative sections in the latter 
part of the Book of Numbers (mainly ch. 11-36). Pss. 105-106 together 
give us a literary structure and many historical traditions similar 
to the Pentateuch. 
Ps. 105 framed the wonderful works and the judgment of God with 
the promise to Abraham, the content of which is clearly stated in God's 
word: "I shall give you the land of Canaan, to be the portion of your 
inheritance"(v. 11). The promise is extended to Isaac, Jacob and the 
children of Israel (vv. 8-10). The fulfilment of this holy word of 
God is witnessed at the end of the psalm (v. L2). From the framework 
of this psalm, the evidence is provided for the link between the Patriarchal 
stories and the Exodus narratives. 
As we have seen, the promise to the Patriarchs, especially that 
of the land, functions in the Book of Genesis as well as the Pentateuch 
at large as future-oriented, looking forward to its fulfilment not 
in the immediate future of the time of the Patriarchs but in the 
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distant future. It focuses the attention of Genesis uuon the future 
generation of the Exodus and the settlement. Gen. 15: 13ff explicitly 
points to this understanding of the future hope as a confession of 
faith in the divine word(139). This passage shows a lot of similarities 
with Ps. 105 and, probably should be taken as a summary statement in 
connection with Ps. 105. 
The unique canonical function of the Joseph story is readily 
recognised in Gen. 50: 24, among other characteristics of the story(131). 
Joseph is not seen as "the bearer of the promise in the same way as his 
forefathers" 132). Many modern scholars see the story as providing a 
connecting link between the Patriarchal narratives and the Exodus 
event(133). Filling the gap is at most a monor role of the story. 
From reading Ps. 105 one can easily get the impression that the sending 
of Joseph by Yahweh is an important phase in the final fulfilment of 
the salvation history(134). 
When the promise of Yahweh becomes very unlikely to be fulfilled 
because of famine in the land followed by the oppression of the 
Egyptians Yahweh has already prepared an unexpected way by sending 
Joseph, who, instead of Judah, "became the means of preserving the 
family in a foreign country (50: 20), but also the means by which a 
new threat to the promise of the land was realised"(135). 
Ps. 105 still allows us to conceive this distinctive role of the 
Joseph. story in the Pentateuch. The ancient traditions behind the 
versions of the story can be held together to assume a new signficant 
(130) Childs, IOTS, pp-150f., 
(131) Strong didactic motive, von Rad, PHOE, pp. 292-300 of. R. N. Whybray, 
"The Joseph Story and Pentateuch Criticism", VT, 18,1968, pp. 522-528. 
(132) Childs, IOTS, p. 156. 
(133) of. von Rad, PHOE, p. 292 n. 2, Gen. 50: 24 gives a summary reference to 
the link between Joseph and the Patriarchs. 
(134) Contrary to von Rad who sees in the story of Joseph no specifically 
theological interest in redemptive history, p. 299. 
(135) Childs, IOTS, p. 157. 
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function not only in the canonical shape of the Pentateuch, but also 
to revive the promise of Yahweh to the Patriarchs for the Exilic 
community in the foreign land(136). 
One may get from this example a support for the thesis that the 
Psalter, as it is being used in the cultic life of the people, 
preserves traces of the formation of the canonical shape of the O. T. 
and further exercises its influence upon the theological view which 
led to the final form of the faith in the literary expression. 
Following the line adopted by H. W. Wolff in the discussion of 
Gen. 12: 1-3 as the key transition in the Yahwist's work, G. W. Coats 
puts forward his proposal that Exod.. 1: 1-14 is a structural transition 
in the Book of Exodus(137). Coats suggests that all of w. 1-7 belong 
together to form the Priestly transition which is completed in vv. 13-1I(1 
38) 
The Priestly transition links the Patriarchal traditions with the 
Exodus traditions(139). The growth and transformation of Israel 
( 7, )W 1J: 1 ) from a limited group of Jacob's sons in Exod. 1: 1-6 
to a people strong enough to be a threat to the Egyptians in Exod. 1: 7 
seems to be an attempt to recall the promise of God in Gen. 17: 6 
(of. Gen. 1: 22; Deut. 26: 5; Num. 14: 12; Ps. 105: 24). 
The oppression motif in w. 8-12 provides the occasion for the 
mission of Moses and Aaron (of. Ps. 105: 25-26) to the Pharaoh and for 
the Exodus theme (departure from E t)(140). Exodus 1: 1-14 then, 
concludes the Patriarchal traditions and at the same time anticipates 
the Exodus events and the liberation from the Egyptian oppression(141). 
(136) Leslie, The Psalms, p. 162. "the psalmist's recall of the whole Joseph 
legend is in order that the congregation of Israel, a people now 
humbled under a foreign power and fettered in spirit, if not in iron, 
may feel that God has not forgotten His covenant. They too, like 
Joseph, will be released. " 
(137) H. W. Wolff, "The Kerygma of the Yahwist", Interpretation, 20,1966, 
pp. 131-158. G. W. Coats, "A Structural Transition in Exodus", VT, 22, 
1972, pp"129-1L2. 
(138) Vv. 8-12 (J), Coats, op. cit., p. 133. G. Fohrer: 1-5(P), 6(J), 7(P), 8,10b 
and 12a(J), 9,1Oa and 11 N), 12b(E), Überlief e und Geschichte des 
Exodus, 1964, pp. 12L -5. De Vaux: Exod. 1: 1-5,7,13-14P , EH1 , p. 322 . 
(139) The death notive of vv. 1-6 reflects on Gen. 50: 22-26. 
(140) V. 9 is its understanding of the fulfilment of the promise to 
Abraham in Gen. 18: 18. B. S. Childs regards w. 8-12 as a unit, Exodus, 
(0TL), p. 7. 
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Ps. 105 also has the same structure; the story of the Patriarchs, the 
Exodus and the land-giving are connected by the promise and covenant 
made to the forefathers(142). Would it then be concluded that only 
at a later date did the complete story of the Pentateuch assume its 
present form? Did the psalmist provide the model for the Pentateuchal 
story? Or was it the other way round? Our proposal, which perhaps 
still needs to be further substantiated, is that the Priestly redactor 
follows the overall framework of the story which is shared by the 
psalmist who applies and interprets the ancient traditions. 
Exod. 1: 1-6 and 1: 7 involve a long period of time during which 
the 'sons of Israel' (v. 1) have multiplied (1: 7) and have even been 
transformed into a great people 'Israel' dwelling among the people of 
Egypt (v. 9). A sense of historical continuity is presented in v. 6, 
pointing back to Genesis, and in v. 7, a transitional verse linking 
what is said before in the fulfilment of the promise of blessing to 
Adam (Gen. 1: 28; 9: 1) and to Abraham (12: 1ff)(143). 
According to the biblical traditions, Israel's long sojourn in 
Egypt (430 years in Exod. 12: 1.0 and four hundred years (, M) )Jlý in 
Gen. 15: 13) is not of a particular concern. Very little is known about 
what the Israelites did in these four hundred yeaxs. The oppression 
of the people provides the framework for the Exodus in the historical 
summaries or the confessions of faith (Deut. 26: 5-9; 6: 20-24; Josh. 24: 2-13; 
I Sam. 12: 8-11). The Priestly editor has connected the descent into 
Egypt in the story of Joseph(144) and the tradition of the oppression 
of Israelites because of their growth in number (Exod. 1: 1-9,5: 7). 
(141) Coats sees that release from the oppression comes before the Sea Event. 
For J. the death of the first born of all Egyptians and the depoiling 
motif, which are set in the context of the Pharaoh's sending ( ntj' w) 
them away with a blessing request (12: 29-36), bring the Egyptian 
oppression to an end while P sets the conclusion of the oppression at 
the proper execution of the ancient traditions to form a message for 
the people in Exile. 
(142) The present form of the Pentateuch presents us with exactly the same 
overall idea, R. de Vaux, Egi, p. 166. 
(143) B. S. Childs, Exodus, pp. 2-3 . 
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P's interest, however, is not what actually took place, but the rapid 
multiplication of Israel, """ 1, %] '7Xb. 2 1iE(v. 7). 
In Ps. 105 the leading out of the people from the oppression of 
Egypt if immediately followed by Yahweh's constant preservation of the 
people in the wilderness. The genuine needs of the people in the 
dangerous desert are attended to without any complaint from the people. 
Yahweh protects them with a covering of cloud by day and He guides them 
with light at night (v. 39). This corresponds to the narrative in 
Exod. 13: 20-22. The punishment of the Egyptians with plagues and the 
liberation with great possessions lie in the past. Yahweh provides 
them with bread from heaven and quails. This brings us to Exod. 16 
where the positive provision of food from Yahweh is reported. The 
emphasis is on the manna from heaven with the quails mentioned only in 
Exod. 16: 13a. Ps. 105 either does not know the murmuring of the people 
in Exod. 16 or it chooses to select the positive aspect of the narrative. 
But what is sure is that though murmuring is reported in Exod. 16, 
punishment of any kind is missing. Actually this feature is retained 
in those narratives before the Sinai episode. 
We have been following Ps. 105 in its parallel with the account 
of the story in Exodus up to Exod. 16. From then on Ch. 17 starts with 
the gift of water from the rock, which corresponds exactly with v. 41 
of Ps. 105: 
He opened the rock so that water gashed out, 
and ran in the desert like a river. 
The story in Exodus is framed in the murmuring (Exod. 17: 3, A y)7 
-)U), b y) of the people and their testing God ( Mill -11X All DJ). 
(144) Gen. 37-50, cf. R. de Vaux, EHI, pp. 292f. -D. Redford concludes from his 
survey of the Joseph story that the chronological limits of the story 
are 650-L25 B. C. He rejected the presence of the sources J&E in the 
story. "The only hand which can with certainty be detected throughout the 
entire Book of Genesis is a priestly one, viz. that of the Genesis editor". 
Joseph story, p. 253. Fohrer designated the nomadic group under the 
Egyptian oppression, who really experienced the Exodus deliverance, as 
the Moses host, to be distinguished from the house of Joseph which had 
a secondary connection with the Patriarchal and Mosaic traditions. 
HIR, p. 70. Von Rad, "The Joseph Narrative and Ancient Wisdom", PHOE, 
pp. 290-300. R. N. Whybray, "The Joseph story and Pentateuchal Criticism", 
VT, 18,1968, pp. 522-528. 
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Nevertheless the thirst of the people was a genuine need in the desert 
("Give us water to drink" v. 2) and therefore God responded favourable 
by giving them water from the rock. What is so significant is that 
there is no punishment at all for their murmuring and tempting God. 
Furthermore the two questions (vv. 3-7) seem to have their answers in 
the psalm. Yahweh did not bring them out of Egypt to let them die of 
thirst in the desert. He led them out because "He remembered His holy 
word to Abraham, His servant" (Ps. 105: 42) and therefore He provided 
water like a running river in the desert. The question, 'Is the Lord 
among us or not? ' (Exod. 17: 7) is clearly put in the affirmative, 'He 
led out His people with rejoicing' (Ps. 105: 43)" 
The liberation of the people in Ps. 105 has its goal in the giving 
of the land by God who gave the land of the other peoples to Israel 
so that Israel may inherit the fruit of the peoples' toil (v. 144). This 
particular understanding of the Exodus with the goal to be fulfilled 
in the land seems to presuppse the structure of the Hexateuch and that 
of the short historical recitals. This may be the case in one stage 
of the traditions incorporated in Ps. 105. But as the verse on the 
land-giving theme is immediately followed by the observance of the 
laws of God and as the psalm itself is now better seen to be in 
complementary with Ps. 106, the theme of land giving is framed within 
the Pentateuch. As Exod. 17: 1-7 has parallels in Ps. 105: 41, Exocd. 
17: 8ff may function to represent the theme of land giving in Ps. 105: 144. 
The passage on the Amalekites (Exod. 17: 8ff) appeaxs to many as 
not being placed in a satisfactory position within its literary context. 
Scholars have indicated that there are difficulties in the interpretation 
of the passage (w. 8-16)(145). The 
the story cannot be denied. But it 
preserved in Deut. 25: 17 and I Sam. 
giving no report on the battle and 
that the Amalekites attacked Israel 
antiquity of the tradition behind 
is different from that which is 
15: 2. The latter two passages, 
the victory of Israel, indicate 
and humiliated them instead(146). 
(145) Coats has struggled with this passage in a paper read at the Edinburgh 
Congress, 1974. He treats the aetiological elements in the story as 
secondary, SVT, 2L., pp. 30-31. 
(1t6) Num. 14: 39-I5 gives an account of Israel's defeat by the Amalekites 
and are forced to retreat to Hornrah. 
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The Amalekites' lack of mercy becomes the ground for the punishment 
sworn by God. The Exodus passage, on the other hand, narrates a total 
defeat of the Amalekites as a result of Moses' activity of hand raising 
(vv. 11-12), probably with the rod of God in his hand (v. 9)(147). The 
instruction to Joshua to select a smaller band of men and the dependence 
of the result of the war not so much upon Joshua but upon the action 
of Moses' outstretched rod and hand indicates that the outcome of the 
battle does not lie in the achievement of military strength. It is 
the power of Yahweh mediating through the action and faith of Moses, 
which determines the victory(148). Another indication of the 
participation of Yahweh in the event is His will to blot out the name 
and the remembrance of it (v. 14). The altar which was built to 
commemorate the victory was named 'Yahweh is my banner' ( D) for Dom). 
Does this not bear witness to Yahweh's involvement to bring about the 
victory? Coats(1)49) is surely right when he points out that the 
passage looks to the future : v. 11 ll fh%< , ln)] '' and v. 16 `7'i ý"TIJ 
Also the appearance of Joshua, though his role is not very decisive, 
seems to anticipate the conquest(150). Moreover, the record of God's 
intention and its being particularly read to Joshua should shed light 
on our understanding of the text in the context of the conquest(151). 
We note that in Ps. 105 Yahweh simply gave the land to Israel without 
any military action taken on the part of Israel (V-44). 
(147) It is not clear whether God's rod, which has been mentioned in the 
plagues and the Red Sea narratives (Exod. 4: 20; 7: 19; 8: 12; 14: 16) is 
symbolic of Yahweh's help, but the idea of a holy war cannot be denied. 
(148) Childs takes the action of Moses as a sign of God's direct intervention, 
Exodus, (OTL), P"315. 
(149) Coats' thesis that the Moses shewed himself to be a wonder worker in this 
passage which stresses the heroic motifs is hardly adequate. The will of 
Yahweh and His strength should be recognised as the underlying theme of 
the passage. 
(150) The promise that Yahweh will wipe our the Amalekites prompts Coats to the 
remark that "the reference to Yahweh's relationship with the Amalekites 
develops a promise for what Yahweh is going to do, not what he has 
already done". ibid., p. 31. 
(151) Joshua is mentioned for the first time in Exod. 17 in the Pentateuch. 
Other occurrences of Joshua in Exodus are: 24: 13 (which according to Noth 
as a preparation for Exod. 33: 11) is connected with Num. 11: 28, Joshua 
as ministering to Moses, and 32: 17,33: 11. Probably the occurrences of 
Joshua may provide a hint to the original sequence of the Golden Calf 
event of Exodus 32-34 to be followed by the Spies Story of Num. 13-14. 
Ps. 106 is an example of this Golden Calf - Spying out the land sequence. 
269 
Amelekites are referred to a number of times in the period of the 
settlement and thereafter (I Sam. 114.: 4.8; 15: 2f; 27: 8f; 28: 18; 30: 1-20; 
II Sam. 8: 12 and I Chron. 4: 1.3). The passage in Deuteronomy gives us 
confirmation that the fulfilment of the oath of Yahweh is to be sought 
in the land: 
When the Lord your God gives you peace from your enemies on 
every side, in the land which He is giving you to occupy as 
your patrimony, you shall not fail to blot out the memory 
of the Amalekites from under heaven (Deut. 25: 19). 
It'is in this passage that the blotting out of the Amalekites 
is put in close connection with the giving of the land from God and 
peace from all enemies(152). From this connection and the future 
orientation of the passage in Exod. 17: 8-16 the passage itself functions 
in Exodus as an indication for the giving of the land by Yahweh. 
This story may then be used by a late editor to represent the conquest 
theme. This editor may follow an historical recital with similar 
structure as Ps. 105 in his arrangement of the Torah story. 
Up till now we have shown that the structure of Ps. 105 is 
parallel to Gen. 12 - Exod. 17. The theme of law in Ps. 105: 45 may 
embrace the Sinai revelation presented in Exod. 19 - Num. 10. In a 
way the Sinai revelation or the legal-covenant corpus has its 
introduction in Exod. 18(153. It provides the connection between 
Exodus and Sinai(154). The two parts of the chapter, the meal with 
Jethro (vv. 1 -12) and the tradition of sharing Moses' burden (vv. 13-27) 
are loosely joined together. The tradition behind the second part is 
presented independently of the role of Jethro in Num. 11: 14-17 and 
Deut. 1: 9ff. Verses 1-12 pick up a number of loose ends in Exod. 3-4. 
The passage as a whole functions as a concluding statement of the 
Exodus - an occasion for grateful remembrance of God's saving deeds. 
Moses witnessed to Jethro what Yahweh did to Pharaoh, saved and 
protected Israel (vv. 8-9). Jethro was enthusiastic; filling with 
(152) The Amalekites are also mentioned after Israel dispised of the land 
of Canaan in the story of the spies Num. 14: 39-4 5. 
(153) There may be a displacement on chronological ground: The existence of 
the tabernacle is usually not considered pre-Sinai. The appointment of 
leaders to lighten Moses' burden is mentioned in Num. 11: 14-17 and 
Deut. 1: 9ff. 
(154) B. S. Childs, Exodus, p. 326. 
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great joy, he praised God in the form we find in Ps. 135. Certainly 
Childs is right in his comment on the function of Exod. 18, "Just for 
a moment the writer pauses in the story to look backward and to 
rejoice"(155). Along the same line, it does not escape our notice 
that the second part of the chapter functions as an anticipation of 
the Sinai narratives. The role of Moses is to make known the statutes 
of God ( I)n ) and Eis laws ( 1' n n) (v. 16b, cf. v. 20). 
This role of Moses is different from that of making decisions in civil 
disputes (v. 16a) and that of organising the military hierarchy (vv. 21, 
25, cf. I. Sam. 29: 2; II Sam. 18: 1 etc. ). It is probable that Moses' 
role of proclaiming the will of God and giving instruction in it is 
added to the tradition of a long and complex history of development; 
and the whole passage is then taken to serve as an introduction to the 
following chapters. The recital of Yahweh's redemption and the praise 
which becomes the natural response to the recital are followed by 
proclamation of Yahweh's will in His statutes and laws. What an 
enlargement of the themes and an expansion of the ideas in Ps. 105(156). 
Therefore, though Exod. 17: 8-16 and 18: 1-27 appear to be wrongly 
placed(157) their present positions in the whole arrangement of the 
Exodus are justified if the redactor of Exodus purposes them to 
function as we have presented above and to be framed in the pattern 
or recital similar to that of Ps. 105. Exod. 17: 8-16 anticipates the 
conquest while Exod. 18 functions as a transition from the history of 
salvation to the law which forms the basis for judgment and law observance. 
The Sinai pericope (Exod. 19 - Num. 10) then naturally follows. 
(155) B. S. Childs, Exodus, p. 327 
(156) The special attention given to the names of Moses'two sons: "stranger 
in a foreign land" and "My father's God was my help" (Exod. 18: 3-L. ) may 
be an indication that the redactor makes use of an old account to allude 
to the situation of the people in Exile (Moses has only one son in 
Exod.. 4: 20). Furthermore, the common language of Exod. 18: 2b and Ps-105 
is supported among others by "to seek Yahweh" Exod. 18: 15 and Ps. 105: 3-L.. 
(157) D. M. G. Stalker justifies his opinion that Exod. 17: 7-16 should come 
after the departure from Sinai by the reasons that Joshua is mentioned 
for the first time, without introduction, as if he were already well 
known and the Amalekites are to be placed in the Negeb, NTum. 13: 29; 14: 25; 
43: 45; cf. Gen. 14: 7, near Kadesh. "Exodus", PBC, 189e. On the basis of 
Deut. 1: 3-18, he also assigns Exod. 18: 1-27 a place after Horeb. 
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If Ps. 105 has been shown to provide the basic form from Gen. 12 
to Num. 10, it is now the turn of Ps. 106 to claim its contribution 
to the formation of the second half of the Book of Numbers(158). 
Ps. 106 contains a catalogue of the rebellious acts of the people. 
The most striking feature of this collection of sinful deeds is that 
except for two, the Red Sea story and the Golden Calf incident, most 
of the events are recorded in Num. 11-33 and Deut. 1-11. This may bear 
some significant implications for the formation of the latter part of 
Numbers and the opening chapter s of Deuteronomy. To these implications 
we have to devote some space after we have examined the textual 
evidence. 
The omission of the Red Sea story in Ps. 105 and the very fact 
that Ps. 106 begins the historical account with the Red Sea redemption, 
the only saving deed of Yahweh presented in concrete terms in Ps. 106, 
may point to, the complementary character of Pss. 105-106. 
The Red Sea event is almost always seen in a positive way as a 
deed of salvation and liberation which Yahweh has done on Israel's behalf. 
Only in Ps. 106 and Exod. 14: 11-14 do we find the rebellion theme 
attached to the redemption at the Red Sea. Coats admits that this 
shift from the motif of aid to the murmuring (Exod. 11: 11-12) may be 
attributed to the nature of the tradition behind J; but a satisfactory 
account for the shift is difficult to obtain(159). The evidence is 
in favour of the view that the rebellion motif is a secondary development 
of Yahweh's victory at the Red Sea, as Coats points out that Exod. 14: 11-12 
represents foreign material completely unrelated to the context(160). 
There is a certain tension in the text, the accusation of the people 
has a setting in the wilderness (vv. 11-12) but Israel is still under 
the threat of the pursuing Egyptians (v. 10). The parallel between 
Exod. 14: 11-14 and Ps. 106 is that in both cases the rebellion is not 
punished and they are to be followed by the wonderful redemption of 
Yahweh. Actually Yahweh's punishment only becomes serious after the 
Sinai pericope (Exod. 19 - Num. 10). The Red Sea redemption functions 
in Ps. 106 primarily as an example of delivery from enemies. 
(158) Ps. 105 also presuppses the theme of creation as we have demonstrated 
in the sequence of Plagues in the psalm and moreover the verse before 
the recitation of covenant with Abraham in Ps. 105: 7 may be a summing 
up statement of the creation theme: 'Tor He is Yahweh our Lord, His 
judgements are throughout the earth". 
(159) Coats, Rebellion, p. 181. 
(160) Ibid., pp. 132,136. 
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The actual beginning of the account of the traditions of the 
wilderness period in Ps. 106 is from vv. 13ff on. The first rebellion 
is putting God to the test in the desert ( 11231W ,7o -T JJ 
), by their 
desire (v. 14). This directs us to the resumption of the wandering 
narratives in Num. 11 after the disruption in Exod. 18 and the insertion 
of the Sinai pericope (Exod. 19 - Num. 10). The people are still in 
the wilderness and they set out from the wilderness of Sinai (Num. 10: 11). 
The craving for food in 106: 14 is framed in the people's forgetfulness 
of Yahweh's works (v. 13) on the one hand and the punishment brough to 
them (v. 15) on the other. The negative elements of sin and punishment 
prevent one from identifying the tradition behind this food narrative 
with that of Exod. 16 where God meets the need of the people and provides 
them with quails and manna. The use of the phrase ,1 1X'f ! LX J)' I 
unmistakably reminds us of Num. 11: La ( ifl irJ There are 
marked differences between Num. 11 and Exod. 16. The most prominent 
element in Num. is quails while that of Exod. 16 is manna(161). Num. 11 
presents the picture that manna has been given for quite a while and 
the people desire for meat much later. In Exod. 16, manna and quails 
are given at the same time. Also the theme of judgment is absent 
from Exod. 16. G. B. Gray notices the difference, within Num. 11, 
between the actual plague in v. 33 and the warning that the people might 
get to loathe the flesh which came to them in abundance(162). Noth, 
who recognises the composite nature of Num. 11 and admits that division 
into sources is not satisfactory, takes the surfeit 'fulfilment' (v. 19) 
to signify only disaster (v. 20a)(163). Combining the insights of 
both Gray and Noth, we can at least identify two fragmentary stories, 
one ends with the punishment of the Plagues(vv. 31-35), the other in 
the disaster of having too much flesh (v. 20a). The beginning of the 
stories may be found in v. l., on the one hand we have the reasons for 
the rebellion in 1) a strong craving (v. La) and on the other 2) the 
weeping of the people and their wish: 'Who shall give us meat to eat? ' 
(161) Ps 78: 20-31 preserves both the traditions of Exod. 16: 14. -5 (cf. 78: 20-25) 
and Num. 11: 31-35 (cf. 78: 26-31) while Ps. 105: 40 has a tradition 
parallelled to Exod. 16: 11-5. 
(162) G. B. Gray, Numbers, (ICC), p. 100. 
(163) V. 20b is, according to Noth, a more recent addition. Number, (0TL), p. 88. 
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(v. 4b). The other elements of the two stories can hardly be distinguished 
so definitely(164) 
Both RSV and NEB present Ps. 106: 15 in two separate actions, 
the giving of food and the sending of a wasting sickness ( ); r ). 
We do not have any tradition to support the sending of wasting sickness. 
LXX implies an alternative reading, 7T aI 66 it oVIV=IjIT9 
which is translated as 'plenty'(165). The sending of food in great 
abundance so that the people get to loathe the excess food is in itself 
a punishment for their desire as is stated in Num. 11: 20(166). Though 
there are still many unsolved complicated literary and tradition- 
history problems in the relevant texts, Exod. 16 and Num. 11, we should 
be satisfied that the traditions which lie behind our three psalms 
are all represented in the Pentateuch, the tradition of positive aid 
of Yahweh in Ps. 105 is found in Exod. 16. The traditions of the 
rebellion of the people and their punishment by a plague in Ps. 78 
and by sheer excess in 106 appear in Num. 11. To trace the history of 
tradition of Exod. 16 and Num. 11 is beyond the scope of this present 
investigation(167). 
In the comparison of literary form between Ps. 106 and Num. llff. 
the two pieces of tradition. the Dathan-Abiram rebellion (? s. 106: 16-18) 
and the Golden Calf incident (Ps. 106: 19-23), are found to be placed 
in between the lust for food (Ps. 106: 14-15) and the rejection of 
the land (Ps. 106: 24-27) , but they are not so found in Num. 11 ff . 
Instead, Numbers has the rejection of the land in chs. 13-14, 
following the desire for food in ch. 11. The Dathan-Abiram rebellion 
is attached to the rebellion of Korah and his congregation in i-Tum. 16. 
The Golden Calf traditons are grouped together in a block of literary 
(164 Coats sees the natural continuation of v. 18 in vv. 31-35 Rebellion, p. 105. 
(165) Also S, Vul., of. Kissane, Psalms, pp. 489,491 and Boylan, The Psalms, 
p. 202. JI JP, from T meaning abundant provisions (Gen. lý : 23, II Chron. 
11: 23) cf. Briggs, op. cit., p. 356, Oesterley, o . cit., p. 
L50. Gunkel and 
Kittel are in favour of I')3 derived from , X'7; 1Tum. 11: 20) meaning 
'something loathsome". 
(166)"The meat which they wanted will be theirs, but in a greater amount 
than they ever expected. That this response is to be considered 
punishment for the rebellion cannot be doubted". Coats, Rebellion, p. 107. 
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units and placed in the context of the renewal of the covenant 
(Exod. 32-34). We shall see that these latter traditions assume 
a new canonical function in the Pentateuch. The Book of Deuteronomy 
shows knowledge of all the historical traditions of the psalm, though 
presumably they presuppose different forms and a theological emphasis 
from those in the psalm. A tabular outline of the sequence of events 
in Ps. 106 and their order in the Pentateuch is here necessary. 
Ps. 106 Exod. -Num. Deut. 
Red Sea Event vv. 8-12 Exod. 14 11: 4 
Lust for Food 13-15 Num. 11 11: (5) 
Dathan-Abiram 16-18 Num. 12, (16)* 11: 6 
Golden Calf 19-23 Exod. 32 9: 6ff 
Land Rejection 24-27 Num. 14: 26-38 9: 23; 1: 19ff 
Baal of Peor 28-31 Num. 25 4: 3 
Moses and Miribah 32-33 Num. 20; 27 4: 21; 1: 37; 
3: 26 
Apostasy & Idolatry 34-39 Nß"33: 50-56) 
4: 25-31 
God's Anger & Enemies 32: 1-43 
Oppression 40-43 
Cry and Deliverance 44-46 
One particular point of interest is that the tradition of the 
Dathan-Abiram rebellion has its place in the historical review in 
Deut. 11: 2-7, as it is in Ps. 106, after the Red Sea redemption (v. 3) 
and the great deeds in the wilderness (v. li. ). The fact that Israel is 
especially reminded of the judgment upon Dathan and Abiram in the 
historical account of Deut. 11 is remarkable. Ps. 106 and Deut. 11 
preserve the judgment of Dathan and Abiram independently of the 
(167) Coats has a detailed analysis of Exod. 16 and Num. 11, Rebellion, pp. 83ff.; - 
96ff. He, however, is not concerned with the Pentateuch. Mayer, in his 
article on )711,7<9 underlines the importance of Num. 11 :I -35 for 
determining J's usage of DIX - "The ta'avah is an expression of man's 
self assertiveness. It manifests itself as guilty rebellion against 
God which must be punished". He also states that Pss. 78: 29f; 106: 14 
take up Num. 11; but unfortunately no further comments and analysis 
are given. " fl L; ", TROT, pp. 13L-137, esp. p. 137. 
275 
tradition concerning Korah(168). The difference between Ps. 106 
and Deut. 11 is that the latter, in contrast to the former, regards the 
saving deeds of Yahweh in Egypt and in the wilderness as totally 
positive. The punishment of Dathan-Abiram is praised as part of the 
great work of the Lord (v. 7). The recitation of the great work of 
Yahweh functions to exhort the people to keep His commandment (vv. 8ff). 
Ps. 106 seems to know one of the recitations similar to that followed 
by the author of Deut. 11, but it further substantiates Deut. 11: 6 
with reference to the event of rebellion against Moses and Aaron. 
Ps. 106: 16 ascribes the opposition to Moses and Aaron to jealousy 
( ; ýJp ). This verse is usually taken with the following verses to 
refer to the event of rebellion by Dathan and Abiram as it is recorded 
in Num. 16. But the reason for the opposition in Num. 16 is not 
jealousy. MP with -j person is used in Num. 11: 29 where Moses 
rebukes Joshua's desire to forbid Eldad and Medad from prophesying(169). 
The theme of relief from the burden carried formerly by Moses 
alone (Num. 11: 1L-17) and the theme of the division of the 'spirit' 
among the elders (Num. 11: 24b-30) have been interwoven with the 
episode of craving for food. Noth, regarding these two units as 
insertions, also takes Num. 12 in which Moses is reproached on two 
charges - his marriage with a Cushite woman (v. 1) and his unjustified 
claim to special privileges - as a secondary addition to j. 
(170) 
Num. 11-12 would be an appropriate place to narrate the rebellion of 
Dathan and Abiram. Ps. 106 preserves such a sequence of craving for 
food and the people's jealousy of Moses. 
The wish of Moses that all the people should be prophets actually 
dissociates him from every jealousy, occasioned on his account(171). 
It would be inappropriate that the mentioning of a rebellion should 
be found after Num. 11-12. But if Ps. 106: 16b is considered, Aaron 
has also been included as object of the people's jealousy. Furthermore, 
(168) The Korah tradition presumably belongs to P. Driver, Deuteronomy, (ICC), 
p. 128; G. E. Wright, "Deuteronomy", IB, II9 P-403. 
(169) Usually the use of ? 1? in the meaning of 'envious of' is followed 
by `j person: Gen-30: 1; 37: 11; Ps. 37: 1; 73: 3; Prov. 3: 31; 23: 17; 24: 1; 
19 etc. see, BDB, p. 888. 
(170) Noth, Numbers, (OTL), p. 92-93- 
(171) Ibid., p. 89. 
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Aaron is called by the psalm the 'holy one of Yahweh' ( il117' U WT? ). 
The phrase indicates his special relationship to Yahweh, probably in 
his being the designate priest of Yahweh. The rebellion of Dathan and 
Abi=am does not adequately signify the importance of that phrase. Only 
the rebellion of Korah does that. The incident is narrated in Num. 16. 
It is not difficult to see the composite nature of this chapter. The 
two original independent accounts are interwoven together to form one 
piece. Their blending together becomes natural if one wants to bring 
in Moses and Aaron as the two objects of the rebellion of the people, 
as Ps. 106: 16 does. Thus, this psalm provides the step towards the 
combination(172). The judgment of Dathan and Abiram, as we have 
seen does not have any concrete context in Deut. 11. In Ps. 106, it 
is attached to the rebellion again Moses and Aaron but in Num. 16 it 
is combined with the incident of Korah. Then the newly formed 
composition is given a place in the context of the cultic regulations 
and the religious duties of the priests and levites (Num. l7ff. ). 
The next unit in Ps. 106 is on the Golden Calf event at Horeb. 
It is also a tradition known to Deut. 9: 7ff and Exod. 32. In these 
two latter passages Aaron is singled out to be blamed (Deut. 9: 20; 
Exod. 32: 21ff; 35). But Ps. 106 is silent with regard to the part 
played by Aaron(173). Only the people are held responsible, e. g. Exod. 
32: 8ff; Deut. 9: 12. Coats holds that the blame upon Aaron is 
secondary in Exod. 32: 21-I and Deut. 9: 20. Both Coats and Beyerlin 
regard Exod. 32: 1-6 in a thoroughly positive sense, and as a cultic 
aetiology 
(174)9 
(172) We should also consider that the psalm uses "in the camp" ( 11 Jf1, bJ ) 
to describe the place of the incident (16a). The word is found 9 times 
in Num. 11,2 times in Num. 12 and Num. 16-18. 
(173) Noth is of the opinion that the people, not Aaron, was the original 
subject of the episode. Coats thinks that there is a positive account 
lying behind Exod. 32 and that Aaron seems to know nothing of the Calf's 
creation in v. 5. Rebellion, p. 184. 
(174) Beyerlin, Origin and History of the Oldest Sinaitic Traditions, "The 
people's request for an elohim who would go before them need not have 
incurred reproach in the tradition from the very beginning. Similarly, 
the fact that the calf-image was made out of the Israelites' jewels, 
which is regarded as un-Yahwistic in Gen. =. L, need not imply 
condemnation of what happened, especially since Exod. XII. 5, judging 
by all the evidence, makes the same ornaments the source of a legitimate 
shrine. Nor does the word 'egel'(calf) necessarily imply contempt, as 
used to be thought. At most, the verbal form lesahek (v. 6) may 
contain a polemical note". p. 127. 
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Exod. 32 is not a literary unit, but a composite chapter based on 
ancient traditions and shows traces of subsequent reworking(175). It 
is put in the context of the Sinai account in order to bring out the 
breach of the covenant (cf. Deut. 9: 16-17) symbolised in the smashing 
of the Tables of Covenant in vv. 15,16,19. To participate in the 
Calf worship meant to break the Sinaitic covenant. 
Beyerlin regards Moses' prayers of intercession in vv. 7-14, 
30-34 as one of the explanations for the continued existence of the 
people although they have been disloyal to the covenant and also the 
continuation of the state-shrines in the Northern Kingdom. He is partly 
correct; but something more is probably intended. The prayer of 
intercession in vv. 7-14 is one of the latest peices of tradition in 
Exod. 32(176). It parallels Deut. 9: 12ff and 26ff. But the account 
of Deuteronomy does not portray Moses offering his first prayer on 
the mountain when Yahweh informs him of the rebellion of the people. 
Moses goes down the mountain, breaks the tables of covenant and then 
offers his first prayer. Von Rad does not think that the presentation 
is very skilful : "for the result is that the destruction of the 
golden calf is delayed for forty days"(177). In Deuteronomy, Moses 
offers a separate prayer for Aaron before the destruction of the calf 
and then a prayer reported in detailed words is offered for the people 
again for forty days (Deut. 9: 20-21,25-29). Exod. 32, however, 
presents the first prayer of intercession of Moses immediately after 
Yahweh disclosed the rebellion to Moses (vv. 7-14). The content and 
style of the prayer in Exod. 32 are similar to those of Deut. 9 and 
presumably it has been inserted into the Exodus text. The prayer and 
God's disclosure of the sin to Moses are not known to the author of 
32: 15ff., who reports that Moses does not realise what the great noise 
is. Before the insertion of 32: 7-14, there is the description of the 
people who are told to receive punishment (vv. 26ff, 35) and the response 
of Yahweh to Moses' intercession is not totally positive (vv. 31-33)(178). 
(175) A. Cody, A History of Israelite Priesthood, p. 1L. 7. 
(176) Coats attributes w. 7-14, together with Exod. 33: 1-6, to the 
Deuteronomist, Rebellion, p. 188. 
(177) Von Rad, Deuteronomy, (0TL), p. 78. 
(178) The intercession is unfulfilled. Coats, "The King's Loyal Opposition: 
Obedience and Authority in Exodus 32-34", in Canon and Authority, 
pp. 91-109, esp. p. 100. 
278 
Exod. 32: 7-14 in its present form conveys the theme of sin and 
forgiveness. Yahweh fogives the people because of Moses' intercessory 
paryer on behalf of them. Moses appeals to Yahweh's oath to Abraham, 
Isaac and Israel, which embodies the promise of the land to the people 
(Exod. 32: 13). Yahweh listens to the intercession of Moses and 
confirms His oath made to the forefathers that He would give the land 
to their descendants as a possession (Exod. 33: 1). The purpose of 
vv. 7-14 of Exod. 32 is then to reaffirm the forgiveness of Yahweh 
based totally upon His covenant with Abraham and His own nature as the 
God who saves Israel. The prayer is positively heard. 
The same idea is expressed in Ps. 106. Moses, the chosen one of 
Yahweh, intercedes for the turning away of His anger from destroying 
the people (v. 23). This idea is very central to the psalmist's 
theology. He recites the sins of Israel in the form of confession. 
Every single sin is followed by a punishment of God except the 
rebellion at the Red Sea and the Golden Calf incident. It is exactly 
these two sins which are outside the framework of Pharr. 11ff. The Red 
Sea rebellion is transformed into an act which shows the wonderful 
deeds of Yahweh as a model for liberation and redemption; whereas the 
most unforgivable sin in the conception of the Deuteronomists, the 
Golden Calf apostasy, is an example of Yahweh's forgiveness. This 
very element of forgiveness expressed so vividly in Ps. 106, is also 
added to Exod. 32 with the intercessory prayer offered immediately as 
Moses was informed of the event. Yahweh forgave the people then for 
the sake of His mercy (vv. 9-114), He forgives His people now when they 
confess their sin. Therefore, as the text of Exod.. 32 stands, though 
without tension, the element of forgiveness strikes the reader. Thus 
the redactor of this chapter shares the same view with Ps. 106 in this 
respect. 
B. S. Childs' commentary on Exod. 32-34 confirms our finding 
"Chs. 32-3L. were structured into a compositional unit in one of the 
final stages of the development of the book of Exodus"(179). The 
(179) Childs, Exodus, (OTL), pp. 557-58. Chs. 32-34 give a framework of sin 
and forgiveness: tablets received and smashed in ch. 32 and tablets re-cut 
and restored in ch. 34, the intercession of Moses are in chs. 32,33,34 
and the theme of the presence of God, which is central in ch. 33, joins' 
the theme of disobedience in ch. 32 and the theme of forgiveness in ch. 34 
The redactor expands the original story, which, according to Childs, is 
found in 32: 1-6,15-20,35, by the addition of a successful prayer of 
Moses. 
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episode in chs. 32-34 has taken an unusually important role in the 
Pentateuch; it is decisively placed right in the middle of the divine 
instruction at Horeb-Sinai. As a result of this, sin and rebellion 
are then embedded at the heart of the sacred tradition, which thus 
is true to the forgiveness and covenant of Yahweh(180). Ps. 106 with 
its stress on the forgiveness of Yahweh and the intercessory role of 
Moses contributes to the redaction of Exod. 32-34, in which the two 
elements are very outstanding. Moses' role is further strengthened in 
the revelation of God's glory in 33: 18-23 and in the covenant making 
mediated by Moses alone without any covenant ceremony involving the 
people (34: 10ff, 27)(181). In the restoration of the broken covenant, 
the mediator, Moses, requests that the glory of God, which has been 
exchanged for the image of a calf by the sinful people (Ps. 106: 20), 
should be revealed (33: 18-23) and he intercedes on behalf of the 
people for the pardoning of their sins (34: 9, """ iJJIXrjnij' I ! l)IYJ . nn7D). 
Thus far we can be sure that the redactor of the Pentateuch, 
whoever he is, shares the same theology and follows the same framework 
as that of Pss. 105-106. He attaches the tradition of rebellion against 
Moses and Aaron in the judgment of Dathan and Abiram to the event 
concerning Korah (Num. 16), and uses the composite unit as an introduction 
to the cultic regulations on priesthood and holiness. As regarding 
the Golden Calf episode, he places it together with ancient complex 
traditions in Exod. 32-34 in the content of sin and restoration at 
the heart of the Sinai episode. 
Before we press on to examine the Spies Story of Num. 13-114 in 
relation to the following verses of Ps. 106: 24-27, several points of 
interest should be noted between the Golden Calf report in Ps. 106 and 
Deut. 9: 6ff. First of all Deut. 9 introduces the Golden Calf incident 
in an instructional exhortation: 
"Remember and do not forget how you provoked 
the Lord your God to wrath in the wilderness; 
from the day you came out of the land of Egypt... " 
(v. 7) 
(180) Noth, Exodus, (0Th), also insists that ch. 32 must be seen in the 
present context of the whole complex of chs. 32-3Li. p"2L3" He also holds 
that the apostasy of the Golden Calf of I Kg. 12: 28f has its prototype 
in Exod. 32. It is "transferred to Sinai so as to have it condemned 
there by the appointed spokesman Moses as a breach of the covenant", 
HPT, p. 1Li3. 
(181) Childs, Exodus, p. 608. 
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It is exactly the people's forgetfulness of God, their saviour, who 
has done great things in Egypt and terrible deeds in the Red Sea, which 
is given in Ps. 106 as the very reason for the rebellion at Horeb. 
Secondly, Ps. 106 is in contrast to Deut. 9 in its silence with regard 
to the responsibility of Aaron in the whole incident. The effort to 
exonerate Aaron in Ps. 106 is clearly observable in the reference to 
Aaron as the "holy one of the Lord" (v. 16), in praising the 
righteousness of Phinehas, the son of Eleazar, son of Aaron the priest 
(vv. 28-30) and in the silence on Aaron's participation in the incident 
at the waters of Meribah as a result of which even Moses incurred 
Yahweh's displeasure (v. 32)(182). Lastly, the forgiveness at Horeb is 
significant for the continuation of the journey in the wilderness from 
Horeb to the land. Without that forgiveness the wilderness generation 
would end at Horeb. Therefore the land motif is attached to the 
Golden Calf incident in Exod. 32-3I., Deut. 9: 6; 22-24; 10: 6ff and 
Ps. 106: 2Lff. In Deut. 9: 6 the author undoubtedly stresses that the 
land is about to be given to the people for a possession not because 
of their faithfulness to God: 
"Know, therefore, that the Lord your God is not 
giving you this good land to possess because of 
your righteousness; for you are a stubborn 
people ... you have been rebellious against the 
Lord. Even at Horeb you provoked the Lord to 
wrath, and the Lord was so angry with you that 
He was ready to destroy you" 
(Deut. 9: 6,7b, 8) 
It is clear that the Golden Calf incident is associated with the land 
motif as in Ps. 106: 19-23 and 24-27. Deut. 9, furthermore, has the 
tradition of the command to go up to take the land in the midst of 
the Golden Calf narrative (9: 22-24). In Deut. 9: 23, the phrase 
I) P. O pn y, b w X7I )J' nn LhXf (y has its parallel in Ps. 106: 24-25: 
-1J'T) ) J'AX 11 "Ny and !, 1, 
I ) yt7W \ý 
(183. 
When 
forgiveness was granted the people continued in their journey (10: 6ff). 
Exod. 32-34 also mentions the promise of land in and after the Golden 
(182) Aaron's role in Exod. 32 is not deeply rooted in the story. Noth 
regards vv. 21-2L and the subordinate clauses in v. 25 and v. 35 as 
secondary additions. Exodus, (oTL), p. 244. 
(183) Deut. 9: 22ff clearly interrupts the flow of the narrative; 
von Rad, Deuteronomy, (OTL), p. 78. 
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Calf narrative (32: 13; 33: 1-3; 34: 11). We suspect that the sequence 
of Golden Calf - Land-taking (Spies Story) as shown in Deut. 9 and 
Ps. 106 is near to the original. The prayer of Moses in the Spies 
Story (Num. 14: 13-19) resembles and presupposes Exod. 32-34" 
Num. 14: 17: "And now, I pray thee, let the 
power of the Lord be great as thou 
hast promised, saying .... " 
Verse 18 of Plum. 14 is more or less quoted from the prayer of Moses in 
Exod. 34: 6-7 
(184) 
.. 
Verse 19 assumes the forgiveness of Yahweh granted formerly to 
the people from Egypt even till then. The appeal to God's pardon of 
iniquity "according to the greatness of Thy steadfast love" ( LJ 1a 
1 -10 n) echoes the appeal of the psalmist in Ps. 106: 7 ( 11 7vn 
1i5 (I -r an-: ) -i --: 7 ). 
Prom the above discussion we may be able to conclude that Ps. 106 
is familiar with the tradition of Deut. 9 and it stresses once again 
the forgiveness of Yahweh and Moses' role as intercessor. Both Ps. 106 
and Deut. 9 preserve a tradition of Golden Calf incident in close 
connection with the gift of the land. The redactor of the Pentateuch 
probably has Ps. 106 at his disposal. He, realising the importance of 
the Golden Calf episode, transfers it to the Sinai-Horeb account in 
order to create the covenant breaking and covenant renewal situation. 
Num. 13-14 contain ancient traditions in a composite literary 
presentation(185). The positive side of the story, namely the promise 
of possession to Caleb, which appears in three versions in Josh. 14: 6-15 
15: 13-19 and Judg. 1: 9-15 is only alluded to in Numbers. The older 
material narrates the punishment which came on the next day when 
Israel was defeated by the Amalekites and Canaanites (Num. 1L: 39-45)" 
P, on the other hand, sees the forty years wandering of the desert 
generation as a judgment on Israel's contempt for the land and their 
( 
murmuring to Yahweh (Num. 14: 26-38)186) 
(181. ) Noth suggests that the verbal counterpart of Num. 1!: 13-19 is to be 
sought in the Deuteronomistic passage in Exod. 32: 9-14. Numbers, (OTL), p108. 
(185 The . pies' report only secondarily acquires the element of murmuring 
in its already negative character of an abortive attempt to enter the 
land. Coats, Rebellion, pp-142,155. 
(186) Both Gray, Numbers, p. 161 and Noth, Numbers, p. 110 agree that 
Num. 14: 26-3-8-(TT-should follow v. 10(P)- 
282 
The content as well as the language of Ps. 106: 24-27 are similar 
to those of Deut. 1: 19-L0 and Num. 14: 26-38(P) "They rejected the 
pleasant land" ( 17h>> ýý<J 1 ýiýýh 1, Ps. 106: 2ba) has its. 
parallel in Num. 14: 31 ( jj 3 13f1 a. "O yi "ý' fl 
). Deuteronomy 
uses 'good land' ( )-1: 31011 1/1"<, l , Deut. 1: 35; also Num. 14: 7). 
The phrase "They did not believe His word" (I I J')], \', l -X, 
106: 24b) and "they did not listen to the voice of Yahweh" ( -, iý 
A01 JI? J1,94W , 106: 25b) found their expressions in Num. 14: 11: 
"How long will they not believe me" ( 1.3 17')] \' 1"7) and 14: 22 
"they did not listen to my voice" ( -) Y21 ü) , \'? I) . The 
meaning of the expressions is also found in Deut. 1: 29,32. "They 
murmured ( ID-)11 ) in their tents" (106: 25a) is reproduced exactly 
in Deut. 1: 27 while the murmuring is a central theme in Numbers 14 
(vv. 2: 27,29,36, all p)(187). Ps. 106: 26, "He lifted up His hand to 
them to strike them down in the wilderness, " (OfJ I'I1 'mill 
-1 J -7h3 Di1I: . )'Dfl> ), has its second half put in the same 
verb in Num. 14: 29,32 ( Q7' -)U9 I>. ýJ' 1-)311 -)3-7, -: 1 
) and the 
unusual phrase "to life up one's hand" in the first part of the verse 
is used in the positive way in a negative context, "you shall not enter 
the land which I swore to make you dwell therein". (7U. i 1.1' fl 
(Num. 14: 30). Deuteronomy uses the verb 9 -)LV 
to express the same idea (1: 34). As a result of the people's disbelief, 
they are denied possession of the land. Ps. 106: 27 alludes clearly to 
the Exile when their people are among the nations and scattered in the 
lands. Numbers, however, predicts the death of the desert generation, 
(Num. 14: 29-30) and the 40 years' wandering in the wilderness (vv. 33-34). 
Deuteronomy includes also the refusal to Moses his right to enter the 
land (Deut. 1: 37). But these two Pentateuchal traditions leave hope 
to the seed of the people though they may know of the Exile (Num. 14: 31; 
Deut. 1: 39)" Yahweh responds to the people's murmuring that their 
children, who the people said would be a prey, 
(188) 
may enter the land 
and know the land promised by God but will be despised by the enemy. 
(187) The word used for murmuring in Num. 14 is IIý which is found only in 
Exod. 15,16,17 and Josh. 19: 18. See BDB, p. 534. 
(188) YJ5 1' 11 is used in contexts reflecting the Exile: Isa. L. 2: 22; 
Jer. 2: 1L ; 30: 16; Ezek. 25: 7 Qr(Kt a-D , meaningless); 26: 
5; 34: 8; 
22; II Kg. 21: 1L, see BDB, p. 103. 
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The sending of spies to spy out the land, preserved in Deut. 1: 22-2I., 
was suggested by the people and accepted by Moses. The word used is 
which indicates an intention of going about to spy out inorder 
to conquer with military means(189). This is clearly stated in the 
text itself: "Let us send men ahead to spy out the country and report 
back to us about the route we should take and the cities we shall find" 
(Deut. 1: 22, NEB). The original version of Num. 13-14 may probably 
presuppose this intention (13: 17bff) which has given way to that of 
the Priestly account (13: 1-3)(190). In P Yahweh commands Moses to 
send representatives one from each tribe, "to explore the land of 
Canaan which I am giving to the Israelites" (13: 2a). This NEB 
translation of the verb -I17) by 'explore' is preferable to the 
traditional rendering 'spy' from which the designation of 'the Spy 
Story' (Num. 13-14) originates. The duty of the leaders chosen from 
each tribe is "to know with their own eyes the good thing which Yahweh 
is about to give them, and they are to evaluate it, giving a favourable 
evaluation of it to the people"(191), The judgment of Joshua and Caleb 
is expressed in the form of a "declaratory formula" : "The country we 
penetrated and explored is very good land indeed" (0 Iti 
-1 ')J -ix, rX)J) (Num. 1L : 7b) which is obviously contrast to the 
discouraging report of the other explorers : "The country we explored 
will swallow upanywho go to live in it" ( fl J WI' n) -: ),, X yi ýX 
, ̀ (1)-1 , 13: 32b; cf. 14: 36b; 37a : 7y 7 Y7M, I - l: ri 
). McEvenue 
rightly comments that the story in Num. 13-14 can be called "Israel's 
self-condemnation at Paran"(192) because the representatives of Israel's 
tribes made the judgment upon the promised land and therefore a 
judgment upon the people themselves. 
Ps. 106 also singles out this aspect of the story. It is not 
the people's cowardice or their lack of faith in conquest which results 
in the punishment, but their despise of the pleasant land (- 1aß' 
'I ) 
and their lack of trust in His promise ( 1) ', X7 X7) (v. 24). 
The oath to strike the present generation down in the wilderness is a 
(189) McEvenue, The Narrative Style of the Priestly Writer, p. 120. 
(190) Ibid., p. 100. 
(191) Ibid., p. 121. 
(192) Ibid., p. 123. 
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tradition in Numbers and Deuteronomy, but that of scattering their 
descendants in the nations which implies that of the Exile (v. 27) only 
has its parallels in Ezek. 20: 23 and Deut. 4: 27. These parallels 
are rather significant in the dating of Ps. 106. Deut. 4 is supposed 
by many to come from the redactor of the Deuteronomic writings. 
Ps. 106 continues with the story of the execution of judgment by 
Phinehas, which, as recorded in Num. 25, displays a juxtaposition of 
elements of tradition(193). A timespan of 38 years has gone by and 
passed over in silence. Israel was then in Moab. The narrative on 
Phinehas in Num. 25: 6ff presupposes the existence of vv-1-5 but the 
two units are not really in complete agreement and are only connected 
in a loose way(194). There are two independent traditions located 
in the same region and situation in Num. 25: 1-5: Cl) adulterous 
relationship with Moabite women (v. 1b) and making sacrificial offerings 
to Moabite gods (v. 2). (2) worshipping the Baal of Peor; 'to yoke 
oneself to' ( I1ZiS ) is only found in Ps. 106: 28 and Num. 25: 3a, 5b(195). 
Probably the punishment for the sin of (1) is the death of the 'chief' 
of the people (v. 4) and that for (2) is the execution of the men 
concerned by the judges (v. 5). The plague (vv. 8-9), which is usually 
brought about directly by God, comes without any explicit hints of its 
link with the judgment carried out by men in vv. 4-5. Also the 
Midianite women (v. 6b) brought home by a certain Israelite, is hardly 
identical with the Moabite women in v. 1b. Furthermore, the setting 
and reason for the lament of Moses and the people are not exactly 
known. One thing is clear: the action of Phinehas, for which he is 
rewarded with the everlasting priestly office, is an atonement for 
Israel and so the plague is subsequently removed. 
(193) Gray, Numbers, (ICC), pp. 380ff and Noth, Numbers, (OTL), pp. 195ff. 
Both of them realise the combination of varied sources in Num. 25: 1-5: 
The Moabite god is not named in v. 2 but in vv-3,5 'Baal of Peor' appears 
without warning and the punishment(s) in vv-4,5 is not smoothly connected. 
(194) G. B. Gray calls Num. 25: 6ff "a fragment lacking the commencement, which 
must have related the outbreak of the plague and the assembling of the 
people at the tent of meeting". The original introduction to the unit 
beginning in vv. 6ff must have been suppressed in favour of vv-1-5, 
op. c t", p" 384. 
(195) Noth, presupposes that Ps. 106: 28 is dependent on Num. 25, on. cit., p. 197. 
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The picture in Ps. 106 is more straightforward. The Israelites 
yoked themselves to the Baal of Peor and ate sacrifices offered to the 
dead. Therefore, the Lord was angry and sent among them a plague, which 
was removed only after Phinehas stood up and interposed. So Yahweh 
reckoned his act as righteous. 
As compared with the composite narrative in Num. 25, Ps. 106 knows 
of the plague, rather than the punishment of men carried out by Moses 
and the judges (Num. 25: I1-5), as the result of the warth of Yahweh. 
The plague may form an appropriate setting for the lament in Num. 25: 6. 
The divine punishment must have been given up in favour of Num. 2S: Ij-5. 
Though it is not possible to disentangle the complex traditions in 
Num. 25, Ps. 106 preserves one of the traditions before it is inter- 
woven into Num. 25. The juxtaposition of 1 1V 1 and O) i7 may 
be indications for the identification of the two fragmentary units in 
25: 1-5 : (1) la, 3,4bb, 5bb. (2) 1b, 2, l. abb, 5abb. In vv. 6-18 the 
term " 5X 7 W' 113 " is used (5 times). Ps. 106 represents the 
missing link between sections (1), (2) and w. 6-18(196). 
The role of Phinehas in the tradition of the Baal of Peor incident 
which contains the outbreak of a plague as the punishment is pretty 
secure as is shown in Josh. 22: 13-18 (cf. Num. 31: 16). The incident is 
known to Deuteronomy (4: 3), and to Hosea (9: 10). Therefore, there is 
no substantial reason to confine it to P, though only Ps. 106 and 
Num. 25 associate the apostasy with awarding of priesthood to Phinehas. 
The authors of Deuteronomy and of Hosea only allude to it and presume 
the reader to have good knowledge of it. The incident of Baal of Peor 
was a popular story. The psalmist does not necessarily depend on the 
Pentateuch for his sources. But the selection and arrangement of this 
event before the allusion to the guilt of 'Moses do indicate the Priestly 
perspective of the psalmist who, rather skilfully designates Aaron as 
the 'holy one of Yahweh' without involving the conflict between Aaron 
and the Korahites, exonerates Aaron in the Golden Calf incident, honours 
the achievement of Phinehas, the descendant of Aaron, and finally excludes 
Aaron's participation in the event of Meribah(197). 
(196) Noth is on the right track when he comments that Num. 25: 1-5 contains 
old sources attributed probably to J and that w. 6-18 contain late 
additions. Numbers, (OTL), p. 8. 
(197) M. Noth suggests that P makes Aaron to come to the fore very 
prominently alongside Moses, HPT, pp. 158,178ff. 
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The present text of Numbers has an unresolved tension; the denial 
of the possession of the Promised Land to the desert generation because 
of the people's disobedience with the exception of Joshua and Caleb, 
even Moses and Aaron do not escape this judgment, but Eleazar is allowed 
to enter and blessed with priesthood over the people and Joshua 
(Num. 20: 27-28; 27: 18-23)(198). Num. 27: 18-23 stresses the point that 
Joshua has to stand before Eleazar (vv. 19,21,22) and listen to the 
latter's voice (v. 21). While Moses does not need a priestly mediator, 
the passing of part of his i)1 (v. 20) to Joshua renders Joshua to be 
dependent upon the priest to know the will of Yahweh(199). 
The same tendency to exalt the Aaronite priesthood is shared by 
Ps. 106. In contrast to the punishment of death in the desert and 
that of scattering among the nations (v. 30ff), the psalmist recalls the 
award of priesthood to Phinehas and his descendants (vv. 30ff), a 
tradition preserved in Num. 25 where Phinehas is always introduced as 
"son of Eleazar, son of Aaron the priest (v. 7,11)11(200). Moses, even 
he, suffers exclusion from the land on behalf of the people. 
Phinehas appears for the first time in Num. 25: 7, being designated 
as the son of Eleazar, the son of Aaron the priest. Besides Num. 25 he 
is also found in Num. 31: 6. Josh. 22: 13,31,32 and Judg. 20: 28(201). 
We are not sure when he was priest over Israel. In the Book of Numbers 
(198) Caleb is not mentioned in connection with Joshua in this matter. 
(199) Noth, Numbers, (OTL), p. 215. 
(200) Num. 17: 10-13 reports on Aarorts role in making atonement for the people 
and therefore, the plague stopped. Notice the same activity of Phinehas 
in Num. 25 and Ps. 106. of. Sir. 45: 23. 
(201) Judg. 20: 28 records Phinehas 300 years (Judg. 11: 26) after the wilderness 
period. J. D. Martin, seeing that the question of an Aaronic priesthood 
only became a burning issue after the Exile, attributes to Judg. 20: 28 
a6'bnother sign of late editorial work". The Book of Judges (CBC), p. 213. 
The mentioning of "the Ark of Covenant", the only occurrence in the 
Book of Judges (20: 27-28), may also point to the same direction. From 
the Deuteronomistic theological framework of the book as a whole, Ch. 1 
describes the disintegrating state of the people and chs. 19-21 conclude 
with Israel being reunited, though : or most strange reasons. Boling 
attributes the framework to the updating of the sixth century edition; 
Judges (AB), p. 30. "In the Book of Judges the main "Deuteronomistic" 
contribution was to revive during the exile some previously neglected 
traditionary units, which now provide the entire book with a tragi- 
comic framework: Chs. 1 and 19-22 (Sc. 21)" p. 37. 
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Eleazar was the priest (16: 37,39; 19: 3, L.; 20: 25-26; 26: 1,3,63; 
27: 2,19,21,22; 31: 12,13,21,26,29,31,41,51; 32: 2,28,31.: 17). 
There are two reports of the death of Aaron and the succession of 
Eleazar to the priesthood (Num. 20: 25-26; Deut. 10: 6). Eleazar is 
playing a significant role along with Moses in Numbers and along with 
Joshua in Num. 32: 28; 34: 17; Josh. 14: 1; 17: L.; 19: 51; 21: 1. His death 
is reported at the end of the book of Joshua (24: 33) and in the 
introduction of Judges (2: 6). Just from the appearance of"Eleazar, 
Joshua and Phinehas we may have an impression that the latter part of 
Numbers, the first eleven chapters of Deuteronomy and Joshua 14-22 
share some common traditions. 
Ps. 106 recites the event at the Water of Meribah in vv-32-33 
in between the story of Phinehas' righteous act of execution and the 
entering into the land. Clearly enough, like the account of the same 
event in Num. 20: 1-13 and the announcement of the coming death of 
Moses in Num. 27: 12ff, Ps. 106 perceives the function of the event as 
to explain why Moses died before the entry to the Promised Land. 
In the JE narratives the people arrived at Kadesh before the 
period of wanderings (Num. 13: 26), but P brings the people back again, 
"and the people stayed in Kadesh" (Num. 20: 1) after 40 years of 
wandering 
(202) 
. The complex history of traditional and literary 
development of the Water event is easily recognised by simply taking 
note of the existence of striking doublets; the positive Water event 
at Marsh (Exod. 15) and at Messah-Meribah (Exod. 17), and after Sinai 
at Meribah (Num. 20) where both Moses and Aaron are accused of unbelief 
and not sanctifying God in the sight of the people (Num. 20: 12). 
The difference between the Meribah incident of Ps. 106 and that 
of Num. 20 is that in the latter Moses and Aaron are involved, whereas 
Ps. 106: 32-33 is only concerned with Moses. Without further 
explanations of the nature of the sins of Moses and Aaron, Num. 20 
accuses them of unbelief and not sanctifying Yahweh while Ps. 106: 32-33 
simply states that Moses suffers for the people's sake and that he 
spoke rashly () )J, 'JIU= 1C9ýý) )(203 
(202) Miriam and Aaron died in that year (Num. 33: 38f), Miriam before and 
Aaron after the event at the Water of PIeribah, Num. 20: 1,22ff. 
(203) An expression used in Lev-5: 4, cf. Tdum. 30: 7,9 (i-l! 1 DO , 1'0-3, b ) 
E. Arden, "How Moses Failed God, " JBL, 76,1957, pp"50-52, when discussing 
the incident recorded in Num. 20: 1-13, says that the reason for Moses' and 
Aaron's exclusion from the land is inconsistent with the heroic 
proportions / (to be continued) 
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The reason given by Deuteronomy why Moses is not allowed to 
enter the land is that he bears the guilt of the whole people in their 
disobedience (Deut. 1: 37; 3: 25f; 4: 21). P, however, explains the fact 
in terms of the personal guilt of Moses. The final redaction of 
Deuteronomy exhibits the same Priestly understanding (Deut. 32: 48-52; 
of. Num. 27: 12-14) 
(204). 
While D , does not relate the exclusion of 
Moses from the land to the incident at the Waters of Meribah, P explains 
the death of Aaron and that of Moses by the same event and even adds 
the element of sanctification into the account; Moses and. Aaron did 
not sanctify God but God manifested Himself holy among them ? Num. 20: 12-13)205) 
(203) contd: proportions ascribed to them elsewhere. He tries to solve the 
problem by reading the "we" in Num. 20: 10 as blasphemous on the part of 
Moses and Aaron and therefore they did not sanctify God in the eyes of 
the people (Num. 20: 12,24). Arvid S. Kapeirud, on the other hand, while 
stating that Arden reads a little more into the text, explains the 
difficulty facing the author of Num. 20: 1-13. The author attempts to 
provide the answer for the two irreconcilable demands why Moses and 
Aaron did not lead the invasion into the Promised Land but at the same 
time they must not be incriminated in an intolerable way. See "How 
Tradition Failed Moses", JBL, 76,1957, p. 242. M. Margalith, seeking to 
prove the uniformity of the text as one piece, states that the trans- 
gression is clearly indicated in Num. 20, "the short speech of verse 10b 
not the hitting of the rock, constituted the transgression". In this 
respect, he refers to Ps. 106 as the most ancient comment on Num. 20. 
See "The Transgression of Moses and Aaron - Num. 20: 1-13", 
(Hebrew) 
Proceedi s of the Fifth World Congress of Jewish Studies, 1969, 
pp. 224-22 (English Summary). 
(204) The relationship between these two texts is not easy to determine. Noth 
suggests that Num. 27: 12-14 originally belongs. to P and is repeated in 
Deut. 32: 48-52. The installation of Joshua in Num. 27: 15-23 is added when 
Pentateuch linked with Dtr (cf. Deut. 3: 23-29; 31: 1-8; Josh. 1: 1f). See 
Numbers, (0TL), p. 213. Engnell assumes that Deut. 32: li8-52 originally 
belonged to "P work" conclusion of Numbers. Critical Essays, p. 208. 
(205) "P has consciously altered this tradition of the water-miracle as it 
appears in its original JE form in Ex. 17 in view of the purpose with 
which this story is told in P, namely the necessity for an instance of 
'unbelief' on the part of Moses and Aaron in order that a basis may be 
found for the divine decision that Moses and Aaron are not to enter the 
promised land". Noth, Numbers, (OTL), p. lL6. Noth also explains P's use 
of W1? as a play of word on the place name Kadesh, P-147. For a 
different view on the role of the Moses' death reports, see Coats, 
"Legendary Motifs in the Moses Death Reports", Cam, 39,1977, Pp"34-l4. 
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Ps. 106 provides the transitional phase; on the one hand, it 
recognises the element of vicarious suffering on account of the people 
(v. 32, Q") 'LY -2 
) put forward by D (Deut. 1 : 37,1> >ý 5A-7 ; 
3: 25f; 13 Y , 0y ; lß: 21,0 --:, ' ')2 1 'yy 
), on the other hand, it 
historicises the harsh judgment by attaching it to the event at Meribah 
and places the narrative of the event at the end of the wilderness 
wandering immediately before the entry to the land. In Num. 20: 1-13, 
two versions appear to lie side by side; "in one Moses' rod. plays the 
really decisive role, while according to the other, Aaron and Moses 
are said to summon water from a rock by addressing it"(206). The 
first is similar to the account in Exod. 17 except that Num. 20: 8ab 
uses a different word for 'rock' (V ij a) from that adopted in 
Exod. 17 ( ')L ) and that the 'twofold' striking of Num. 20: 11a does 
not have any parallel in Exod. 17., According to the second version 
(Num. 20: 7; 8ab) the instructions are 'to address' the rock. The 
question put to the 'rebels' by Moses and Aaron (v. 10) may be regarded 
as an instance of their unbelief, but further information on the nature 
of the unbelief is not given. Viewed from the tradition of Moses' 
rash speech preserved in Ps. 106 it is possible that the detail of the 
second version is out short in favour of the element of the two-fold 
striking of the rock (v. 11) and in order that P's idea of 'unbelief, 
and 'not sanctifying' Yahweh in the eyes of the people can also be 
accommodated. 
Putting all the'evidence together we may be able to reconstruct 
the development of the tradition in a more comprehensive way. The 
central concern of D is to explain the exclusion of Moses from the land 
in terms of his vicarious suffering. The psalmist picks up this idea 
and succeeds in combing it with probably an ancient tradition of Moses' 
rash speech at the water miracle of Meribah. The Priestly writer, with 
his chief concerns of belief and holiness, develops the idea further 
and combines the ancient traditions together in the event of Merihah. 
He also explains the exclusion of Aaron from the land in the same 
manner. At the end, the people (Num. 20: 10). Aaron and Moses (Num. 20: 24; 
27: 11. ) are rebellious against God, irrespectively of their roles and 
positions; an understanding which reflects the experience of the Exile. 
(206) Noth, op. cit., p. 1L5. 
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The sympathy shown upon Aaron and Phinehas and the lack of interest in 
the leadership of Joshua in Ps. 106 may indicate the psalmist's close 
association to the priesthood. There'is, however, a tension within the 
structure and theology of Ps. 106 as well as the Pentateuch as a 
whole. At the beginning of the wilderness wandering Moses, perhaps 
Aaron as well, are regarded as faithful to God but at the end of the 
wandering they too axe portrayed as being unbelief and therefore are 
banned from entering the land (Num. 20: 1-13; 22ff; 27: 12-1Ii. ). 
Ps. 106 continues; the apostasy and idol worship in the later 
age when they have settled in the land is thought to be mainly due 
to their disobedience to God's commandment to destroy the people of 
Canaan (Ps. 106: 34-38). The Israelites mingled with the peoples, 
adopted their conduct and worshipped their idols. Therefore they 
become a snare to them (v. 36b). The use of 'snare' ( &? lh) implies 
that the Israelites are attracted to the worship of idols and as a 
result, destroyed. The image is used in connection with idols and 
idol worship as these are becoming a snare to Israel (Exod. 23: 33; 
Deut. 7: 16,26; Judg. 2: 3; 8: 27), as well as Israel's mingling with 
Canaanites (mod. 34: 12; Josh 23: 13). 
(207) 
The mixing together with Canaanites, includes intermarriage and 
settling among them (Judg. 3: 5-6; Ezra 9: 1f)(208). The people of 
Israel copied the way of living of the Canaanites; she adopted human 
sacrifice, especially sacrifice of sons and daughters (Ps. 106: 37,38) 
which was forbidden and regarded as sinful (Lev. 18: 21; Deut. 12: 31; 
18: 9,10; II Kg. 16: 3; 21: 6; 23: 10; Jer. 7: 31). Ezekiel, in his 
historical retrospects, also stresses this aspect of Israel's sin and 
apostasy and sees in this as the very reason for the punishment of 
Exile (Ezek. 16: 20,21; 20: 31), a view shared by the psalmist. 
The theological idea of sin that leads to Yahweh's rejection 
of the people and His delivering them to the oppression of the 
enemies, which reflects the situation of Exile, is similar to the 
understanding of the Book of Judges, especially that in the introductory 
summaries which form the framework of the Book, (Judg. 1: 1-2: 5 and 
(207) See BDB, p. I30. 
(208) Dahood derives the root of )ZI YJ1' 1 (v. 35) from D-) y with the 
meaning 'to enter', and therefore to enter into marriage. e. g. Ps. 104: 34 
tenter His presence', Psalms II, pp. 47,7b. 
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2: 11 - 3: 6; cf. 10: 6-16), Israel neglected the commandment of God to 
drive out the Canaanites 'Judg. 1: 21,27,29ff; 2: 1ff), therefore, the 
gods of the Canaanite became a snare to them (2: 3) and Yahweh did not 
drive the Canaanites out of the land so as to test Israel's faith 
(2: 21-22). The people of Israel served (-T-: ), Y) the gods and forgot 
the God who brough them out of Egypt. The anger of the Lord was 
kindled against Israel ( 1I? ' 9< --) n 'I) and He gave them over 
to the hands of the enemies (U n-n ' IX -1' D """ Din'] ) and 
Israel could no longer withstand their enemies ( -11 Y 
""" )> -Th y 
`J' ); she was then in real misery ("'3 S'I 
A, iy) (2: 11-15). The similarity in idea and phraseology, in 
addition to the form analysis; reveals the connection between this 
Deuteronomic framework of the Judges and Ps. 106. 
In relating Yahweh's deliverance of the people, the psalm does 
not mention any cry or repentance of the people : "Many times He 
delivers them, but they rebel in their counsel" (v. 43). This is also 
the case in Judges; v. 16 starts with "then the Lord raised up judges 
to save them ... " It is said that Yahweh was moved to pity 
XI ýl' n fli' , Judg. 2: 18; cf. Ps. 106: Lý4), by their groaning in front 
of those who afflicted them and oppressed them Oil 1' pf1 -11 n 
LJ 
v. 18; cf. 106: 41-42). But they did not listen to the judges; for 
they went a whoring (v. 17, )JJ ; cf. 106: 39, Ji311) during the 
lifetime of the judges and they behaved even worse, more corrupt than 
their fathers, after the death of the judges(209). 
The summary statement in Judg. 10: 6-16 shows a close affirmity 
with Ps. 106. Here, unlike ch. 2, the appeal to Yahweh in V. mes of 
hardship is explicitly stated (vv. 10,15). A confession is also 
included, 1f ) 3' fl (v. 10), and. I )'7 l""" 13 >'ti 11 (v-15). 
The inter-relationship between the nQglect of Yahweh's commandment 
to drive out the Canaanites, which leads to apostasy, and His delivery 
of them to foreign oppression is a point made by both Ps. 106 and the 
introductory remarks of Judges. The punishment through neighbouring 
(209) Verses 16,18-19 give the impression that they remained faithful in the 
lifetime of the judges, but v. 17 asserts that apostasy goes on in the 
time of the judges. J. Gray proposes that v. 17 is probably secondary 
"having been prompted as an after thought", Joshua, Judges and Ruth, 
(NCB), 1967, p. 257. Boling, however, distinguishes three hands at work 
in ch. 2; vv. 19-21 and ch. 1 are the Exilic updating of"the Deuteronomic 
work. Judges. (AB), 1975, p. 76. 
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nations has its cause in the worshipping of the gods, for which Yahweh's 
anger was kindled against Israel. Ps. 106*shares many similar theological 
views and phraseology with Judges. But they differ from each other in 
accounting for the presence of the Canaanites. Judg. 1 states clearly 
that Israel did not drive out the people of Canaan and 2: 1-5 has the 
idea that it was Yahweh who did not drive out the Canaanite in order 
to let them become a snare to Israel, a punishment for the disobedience 
of Israel. However, the end of ch. 2 and the beginning of ch. 3 
present two different pictures; the remnant of the Canaanites is no 
longer a punishment, but a test of the faith of Israel (2: 22-23) and 
a way for Israel to learn the art of war (3: 1-2). Ps. 106 is definite 
in this respect, Israel did not destroy the nations; instead, she 
so mingled with them that their gods become a snare to Israel and 
finally idolatry caused the defilement of the land through the blood 
shed in the sacrifice of Israel's sons and daughters to idols and 
demons. 
The often repeated warning against assimilation and syncretism, 
neglected by Israel as described in Judg. 1-2 and Ps. 10E4 is found 
in a number of significant points in the Hexateuch. It is set in the 
speech of Joshua after the conquest (Josh. 23) and in the speech of 
Moses before the conquest (Deut. 7: 1-5,16,17-26). Furthermore, it 
is placed at the end of the Holiness Code (D-xod. 23: 20-33), as commandment 
in the covenant restoration (Exod. 34: 11-16); and at the beginning of 
the Deuteronomic Code (Deut. 12: 1-2). Most important of all, it is 
found at the end of Num. 33 (vv. 50-56), a warning before the people 
are about to enter the land(210). The last mentioned passage seems to 
anticipate the disobedience of the people and the subsequent trouble 
which comes to Israel. This crucial commandment is attached to the 
instructions for the future land-division. It is put at the end of 
the wilderness journey while the people are on the plain of Moab 
overlooking the land of Canaan. The redactor of Numbers, following 
the framework of Pss. 105-106, views the hope for the gathering of 
the people as a re-entry into the land from outside. The oppression 
(210) Noth thinks that there are two pieces of traditions intertwined: 
1. the allocation of land w. 53-54; 2. the destruction of idolatory 
objects vv. 50-52,55-56. They form part of the final instructions 
before entering the land. Numbers, p. 2L18. 
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and distress of the people presented in Ps. 106 should not be unknown 
to the redactor because he re-traces his experience in the summing-up 
verse of Num. 33, 'And I will do to you as I thought to do to them' 
(v. 56). That can hardly mean less than the expulsion from the land, 
an indication of Exile. The warning against defiling themselves is 
set in the context of Lev. 18: 24-30 that Yahweh punished the former 
inhabitants of Canaan by driving them out because they defiled the 
land as well as themselves. The land will vomit Israel out of it if 
she does the same as the inhabitants did. This is also the orientation 
of Josh. 23: 12ff: if the people join the nations and make marriage 
with them, God will not drive out the nations. The latter will become 
a snare and a trap for Israel until she perishes from off the good 
land. The commandment to be separated from the evil deeds of the 
nations becomes a warning and a threat to the returning people. 
The remarkable abundance in examples of corresponence between 
Deut. 1-3 and the latter part of Numbers does not escape the 
attention of von Rad who lists some of the parallel narratives. 
Deut. 1: 9-18 - Num. 11 and Exod. 18 
Deut. 1: 20-L6 - Num. 13-14 
" 2: 2-7 - Num. 20: 114. -21 
it 2: 26-33 - Num. 21: 21-31 
1 3: 18-22 - Num. 32 
3: 23-28 - Num. 20: 12; 27: 12 
However, he is not unaware of the differences between the traditions 
behind these passages. For example, as we have noted above, the reason 
given for Moses' death before the entry in Num. 20: 12 differs completely 
from that recorded in Deut. 3: 23-28. Von Rad is in favour of the 
hypothesis that Deut. 1-3 depends on a considerably shorter account 
not preserved for us. One of the main reasons for his rejection of 
the literary dependence of Deuteronomy upon the older JE traditions 
in the Pentateuch is the homogeneity of the narrative of the 
appointment of judges, which contains half of the story of Exod. 18 
(vv. 13-27) and half of that of Num. 11 (vv. 1lß-17)(211). It is quite 
impossible to cut the two far apart stories into halves and then combine 
the two halves into one again. 
(211) Von Rad, Deuteronomy, (OTL), p. 38-39. 
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Von Rad perceives only two alternatives: either Deuteronomy 
depends on Exodus - Numbers or the independence of the two. Therefore, 
he comments that "whoever supports the former of the two hypotheses 
must explain the striking divergence from the tradition of the 
Pentateuch; whoever supports the second one, the equally striking 
correspondence"(212). It appears to us, in the process of our discussion 
up till now, that a third alternative may be sought in the poetic 
formation of the epic traditions in the cult and through which an 
overall reworking of the Pentateuch is brought about. 
Deuteronomy preserves a simpler account of the story of the spies 
than Num. 13-14. The event is to follow the departure from Horeb 
(Deut. 1: 19-46). Ps. 106 too presents mainly the events after Horeb. 
Von Rad notices that the preferential treatment of Caleb and the 
aetiological concern to explain how the Calebites get to Hebron are 
lacking(213)" The report of the spies is much more straightforward: 
"It is a good land" (Deut. 1: 25). Then a contrast is made between 
the favourable report and the rebellious reaction of the people: 
They murmured in their tent and did not obey God's commandment to 
go up to take the land (1: 26-27). The arrangement undermines the 
agitation of the people in vv. 28f. The result of the disbelief is 
the denial of the present generation to enter the land (v. 34). The 
essentials of this narrative is found in Ps. 106, only that in the 
psalm the people of the present generation and their seed are to die 
in the wilderness and to be dispersed, an indication of the Exilic 
situation. 
The historical retrospective of Moses in Deut. 1-3 ends with the 
refusal to his own request to enter the land. The reason given is 
that he bears the sins of the people (3: 23-29; cf. 1: 37; L: 21f). 
In addition to describing a minor sin of Moses; Ps. 106 retains the 
concept of Moses substituting for the people. The Priestly Document 
too associates Moses' sin with the event at Meribah (Num. 20: 12; 
Deut. 32: 51). Phases of the traditio-historical development of the 
event are represented in these three pieces of literature. 
(212) Ibid., p. 39. 
(213) According to von Rad "vv. 36-38 are a later addendum from the 
older account" ibid., p. 40. 
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In Deut. 1-3 the old 'evil generation' refuses to enter the 
promised land but nevertheless the promise will be fulfilled in their 
children, the 'second' generation who will possess the land. The 
Exilic layer in Deut. 4, however, though recognises the fact that 
their children would enter the land, witnesses that the future 
generation would be corrupted by their idolatry (4: 25) and would soon 
utterly perish from the land (v. 26); 'the Lord will scatter you 
among the peoples' (v. 27). The scattering of Israel among the peoples 
is then an outcome of a whole series of land taking - the people's 
refusal to enter (1: 26), Yahweh's denial of their entry (1: 35), 
Yahweh's promise to lead their children to enter (1: 39) and finally 
the scattering which indicates the Exiles. (11: 27). Both the psalm and 
Deut. 1-4 persistently declare that Moses is not allowed to enter the 
land. The difference lies mainly in the vicarious suffering of Moses 
for the people (1: 37; 3: 26; 4: 21) whereas the psalm accounts for the 
fact of the sin of Moses, which Moses committed due to the rebellion 
of the people. 
Finally, when we come to the idea of "When Yahweh saw ( \'--7, J )... 
and He was moved to compassion (D j1 l') )" in Ps. 106: 14-45 we recall 
the same conception at the end of the Song of Moses (Deut. 32: 36 
)U-)) ID An)31'). As we have already discussed that Deut. L. and Deut. 32 
form the second framework to the Book of Deuteronomy, there is no 
point in repeating it here. One significant feature is the elements 
shared in common by Deut. 4 and Deut. 32 in Ps. 106. It is not only 
that Ps. 106 shares a similar theological outlook and historical 
situation, even the use of vocabulary is in common. The unusual word 
for demons ( 01-IU ) can be found nowhere else in the Old Testament 
than Ps. 106: 37 and Deut. 32: 17. In both cases the verb used is r133- 
The most enlightening is the same theological understanding shared' 
by Ps. 106 and Deut. 32. Israel's lack of insight into Yahweh's 
mighty acts of salvation and punishment is expressed in Deut. 32: 28-29 
as an accusation in a divine speech. 
'Tor they are a nation void of counsel (n Y) and there 
is no understanding in them. If they were wise, they 
would discern this (n ý3 )jI iJl ), they would understand 
their latter end. " 
Ps. 106 puts the same idea at the beginning and at the end of the 
confession of sin: 
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"Our fathers in Egypt did not discern Xy ) 
the wonderful acts of Yahweh. " (v. 7) 
'Many times He delivered them, but they were 
rebellious in their counsel ( 43 n -S 
y )". (v.! 3). 
The people of Israel rebelled and sinned because they did not grasp 
the meaning of Yahweh's acts of salvation and they lacked the "religious 
insight into the mighty acts by which Yahweh shapes history" 
(214). 
The framework of Ps. 105-106 helps to illuminate the issue within 
the structure of the Pentateuch, the existence of two blocks of wilderness 
wandering tradition (Exod. 15-18 and. Num. 10ff) separated by the =~ . 
Sinai corpus. Also it explains the striking feature of the remaxkable 
doublets, the food narratives in Exod. 16 and Num. 11 and the Meribah 
Water miracle accounts in Exod. 17 and Num. 20, in a consistent view 
that those events before Sinai are positive, a gracious gift, whereas 
punishment accompanied the murmuring element in those events after 
Sinai 
(215). 
Though it remains difficult to account for the origin of the 
murmuring motif satisfactorily, Childs may be right to see its origin 
to be much older than what Coats supposes it to be in the Divided 
Monarchy serving as a polemic against the Northern Kingdom(216). The 
growing importance of the motif may very well reflect later periods 
when the rebellion of the people is self-evident. Hosea and Jeremiah 
preserve a positive interpretation of the wilderness wandering (Hos. 2: 1L. 
Z-16-7; Jer. 2: 2). 
Judging only from the food traditions in our three psalms, we 
are convinced that a complicated process of development lies behind 
the traditions. Both manna and quails rained from heaven in Ps. 78 
(W"24,27), but the gift of manna is considered positive (vv. 23-25) 
while the quails account is followed by the anger of Yahweh and His 
punishment (vv. 26: 31). Ps. 78 reflects the J tradition of Exod. 16 
(vv. 4-5) and that of Num. 11 (vv. 31-35). Ps. 105 praises the gift of 
both manna, bread from heaven, and quails. The miraculous gift of manna 
(214)William McKane, Prophets and Wise Men, p. 91. 
(215) Unresolved tensions are present in Exod. 15-18 after the final 
redaction. 
(216) Childs, Exodus, (OTL), p. 256. 
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from heaven is very likely from the J Tradition of Exod. 16. Exod. 16 
has half a verse on the quails (v. 13a, 'In the evening quails came up 
and covered the camp') which is not mentioned up till then and not 
dealt with again in the whole chapter, not even in Exodus nor in such 
a positive way in Numbers. There is hardly any legitimate reason 
to deny the connection between Exod. 16: 13a and Ps. 105. The 
negative connotation of Ps. 106 on the 'food' tradition is clearly 
shown in the use of the words 'lusted after a desire' (v. 14 of. Num. 11: 4). 
This is far from the gracious gift of Yahweh in response to the 
genuine need of the people in the wilderness. As we have shown, the 
connection between Ps. 106: 14 and Num. 11: 4 is justified. 
As for the Water miracle, we have seen that Ps. 106 attaches the 
event at Meribah to Moses' exclusion from the land and similarly 
the redactor of the Pentateuch places the miracle at the latter part 
of the Numbers. Pss. 78 and 105, however, view the provision of water 
as a great wonder of His providence in the dry land of the wilderness. 
The image of abundant water coming from the rock (Pss. 78: 15-16; 105: 4) 
bring the traditions close to Exod. 17: 1-7(217). 
In view of Ps. 106's indebtedness to Deuteronomy, the psalmist's 
selection and arrangement of the traditions may be understood. The 
historical traditions are mainly taken from the three historical 
retrospects of Moses, narrated in the first person singular, in 
Deut. 11: 2ff; 9: 6ff and chs. 1-3(4). In addition to the three historical 
retrospects, Ps. 106 alludes to the sermon which deals with the 
future relationship (7: 1-5,16,17-26). It ends with the hortatory 
section of Deut. 4 (vv. 25-31); the people have corrupted themselves 
by making graven images, scattered among the nations; furthermore, 
they serve the gods of the nations. But they will seek the Lord 
when they are in tribulation and will find Him because "the Lord 
your God is a merciful God; He will not fail you or destroy you or 
forget the covenant with your fathers which He swore to them" (Deut. L.: 31). 
This very last verse exhibits the same theology of the closing verses 
of the psalm (106: 44-4 6). 
(217) Von Rad attributes the positive category of the wilderness period to the 
confessional concern "exclusive concentrations upon the action of God" (OTT, I, p. 281) and the negative reflection to a -later state of the 
wilderness tradition (ibid, I. p. 284). Coats also struggles with these 
different levels of the wilderness tradition, Rebellion, p. 13ff" 
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In summary, we must stress that the continuous account of the 
Pentateuchal tradition was not initiated by the psalmist, but grew 
out of a complex history of development and living traditions which 
were gradually put together. The historical traditions have gone 
through different stages of oral and written transmission before they 
are incorporated into the books. This accounts for the disunity and 
diversity of the Pentateuch 
(218) 
. The linking with Pss. 105-106 brings 
Numbers to a wider context of the whole Pentateuch; 
(219) 
the peculiar 
position and function of the book are to be seen within the framework 
of the Pentateuch. The traditions in the latter part of Numbers 
seem to be, as Noth describes, "a great incission" made when Dtr 
was joined. 
Ps. 106 preserves many ancient traditions of the Wilderness 
period, which have been ignored because of the limitation set out 
by the JE framework, but which, nevertheless, became significant as 
a result of the Exile. It was during the Exilic period, with the 
increase in the nation's interest in the people's heritage and the 
reflection upon the catastrophes that came upon both the Northern 
Kingdom and the Southern Kingdom alike that the wilderness rebellion 
and disobedience received greater importance. The people came in 
contact with more historical traditions which till then were in the 
possession of certain groups(220) 
The recognition of sin, judgment and forgiveness facilitated the 
(218) The historical traditions in Num. 10ff and Deut. 1-11 are interwoven with 
many ancient laws which are independent of the narratives-of history 
and are interspersed in various parts of the Pentateuch. Engnell makes 
the point that the desert wandering narratives, which begin again in 
Num. 10 after the interruption of the Sinai. legal material, are 
interspersed and interrupted occasionally. Critical Essays on the Old 
Testament, pp. 63-65,209-210. M. H. Segal admits that the arrangement of 
Numbers shows no obvious reason than, perhaps, "on aesthetic grounds for 
the sake of literary variety". The Pentateuch, p. 58. 
(219) Noth also warns against treating Numbers in isolation. Numbers, (0'I'L), 
pp. )4-5. 
(220) Noth recognises that "old sources" find expression for the first time 
in Numbers. Ibid., p. 6. De Vaux also apprehends such a phenomenon when 
he deals with the Book of Judges: "At the time of the Exile or during 
the post-Exilic period, various early traditions that had been ignored 
or rejected by the deuteronomistic editors were added". (e. g. Judg. 1: 1-2: ý 
17-18; 19-21), EHI, II, p. 689. 
299 
collection of historical traditions for the expansion of the wilderness 
period. The confession of the people's sin embodied in Ps. 106 includes 
old but living traditions, disregarding their original sources. 
Ps. 106 probably represents a stage before the final formation of the 
221). ( Pentateuch by the redactor 
The character of the last chapters of Numbers have shown a process 
of progressive supplementation. A number of studies by A. G. Auld related 
to these chapters have been made(222). If Num. 35: 9-15 belongs to 
the progressive supplementation, much more so do the verses which 
come at the end of that chapter (vv-30-34) 
c223) 
The assertion of the section on the concept of pollution of the 
land by bloodshed (vv. 33-31+) seems to ignore the unintentional killing 
and the granting of asylum. Though the land defilement is expressed 
in Isa. 21: 5 and Jer. 3: 1,2,9 its being defiled (7 In ) by blood 
is found only in Num. 35: 33-34 and Ps. 106: 38-39, notice especially 
the verbal affinity between the later two passages. 
33. x_'x 7 nX ,, j 
Ti nI 'Ufl o- il '. 
c <f nx 
yw 17'17 A? ( 
34. rýý ýý n" Xb nil X7) 
... 1 D-7 I: )DW'1 38. 
rj j nll i 13"b-in Y-iX II 
0 ,1 'wy1» -, ()3 tj 1) 39. 
It is possible and very likely that Num. 35: 33-34 may be a supplement 
from Ps. 106: 38-39" In the case of the latter the pollution has been 
a reality and this reality is projected once again to the time before 
the entry into the land at the end of the Book of Numbers, which is a 
(221) Ps. 106 tends to be inclusive in its description of Israel's sins, Coats, 
Rebellion, p. 22f. On p. 230 Coats suggests that Ps. 106 represents a point 
between Deuteronomy and P. Noth assumes that there is no continuous 
Deuteronomic redaction in Gen-ilum. The passages which exhibit traces of 
ancient tradition and Deuteronomic style are expansions taken from the 
first eleven chapters of Deuteronomy. These expansions are mainly in the 
book of Exodus (e. g. 23: 20-33; 32: 9-14; 34: 11-16) and Numbers (e. g. 14: 13-19 
etc). J. A. Soggin gives an Excursus on the issue of Deuteronomic passages 
in Gen-Num, Introduction to the Old. Testament, p. 132ff. 
(222) Auld, "Cities of Refuge in Israelite Tradition", JSOT. 10,1978, pp"26-4O, 
"TheFfLevitical Cities': Texts and History", ZAW, 91,1979, pp. 194-206.. 
(223) Noth sees these as "loosely attached, additional statements", Numbers, 
p. 256. 
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place for later materials to be accommodated. The projection functions 
as a warning and a threat to the present generation. A hopeful future 
is also implied when the people do right this time according to what 
is written down. 
After the above analysis the picture of the redactional formation 
of Numbers is relatively revealed. We are now in a better position 
to appreciate Noth's statement that the significance of Numbers is 
seen "within the framework and context of the greater Pentateuchal 
whole" 
(224). 
A number of chapters in the latter part of the Book of 
Numbers contain conquest traditions shaped within the wilderness theme 
and it is in these chapters that a link with Dtr is evident (e. g. Chs. 
31-32,34)(225). 
The theme of the apostasy in the land (Ps. 106: 34-38; cf. Judg. 1-2) 
are not the central concern of the Pentateuch, but they are incorporated 
into the framework of the Pentateuch as threats and warnings for 
future generations. The conquest theme which is closely related to 
Joshua is found in Num. 21,31,32,34. In the Pentateuch as well as 
in Pss. 105-106 the role of Joshua is played down. Perhaps this is 
because God Himself will take up the role in the new conquest, the 
return from Babylon. The conquest theme independent of Joshua is 
found in the Pentateuch in anticipation of the future hope. We must, 
therefore, acknowledge the impact or "canonical force" of Deuteronomy 
and Dtr upon the shaping of Numbers and the final redaction of the 
(226) 
Pentateuch 
(224) Numbers, p. 11. 
(225) Coats, "Conquest Traditions in the Wilderness Theme", JBL, 95,1976, 
pp. 177-190, on rium. 20-21. 
(226) This does not necessarily lead to the conclusion that D is the last 
redactor of the Pentateuch, Childs dismisses the existence of a 
Hexateuch: "If there were a unit such as a Hexateuch, it is difficult 
to imagine why there is so little trace of Deuteronomic influence on 
the first four books, and such a very strong one on the final book", 
IOTS, p. 231. J. Sanders accepts the existence of a Hexateuch before the 
final redaction; the Pentateuch excluding Joshua is truncated: A 
promise which is yet to be realised in the future; Torah and Canon, pp. 25f. 
S. Nowinckel suggests that the final form of the Pentateuch reflects that 
Gen-Num and Deuteronomy were telescoped into each other, "Literature", 
IDB, III, p. 141. 
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It may not be too far away from reality if we conclude that Ps. 106, 
basing on the historical narratives of Deut. 1-11, perceives the 
Golden Calf idolatry as significant in understanding the rebellion 
of the people and the constant forgiveness of Yahweh (Deut. 9: 6ff). 
Using 9: 6ff as the central theme in the structuring of the psalm, 
the psalmist puts the Reed Sea redemption at the very beginning. It 
is exactly in Deut. 11: 2-7 that the historical review contains the 
Reed Sea redemption, the wilderness guidance and the Dathan-Abiram 
punishment. Therefore the psalmist arranges his material in this 
order: a) Deut. 11: 2-7: b) Deut. 9: 6ff. What falls in c) is then the 
historical retrospect and prospect in Deut. 1-4. This re-arrangement 
of the material of Deuteronomy results in a reverse order of 
Deuteronomy which narratives the history from Horeb to Moab. The 
allusion to the catastrophe of the Exile and the appeal to the mercy 
of Yahweh in Deut.. 4: 25-31 come nicely at the end of the psalm and 
fit perfectly the purpose of the psalmist. 
The redactor of the Pentateuch, governed by the concern to attach 
the Book of Deuteronomy to the first four books, finds it necessary 
to insert the ancient traditions preserved by Deuteronomy to the 
setting of the wilderness. Since Deuteronomy is set out to be a 
retrospect of the history from Horeb to Moab for the purpose of instruction 
(Deut. 1: 5). An actual description of the events from Horeb to Moab 
is very much desired at the end of Numbers in order to read the two 
books together smoothly 
(227) 
. Then what has happened in the land 
becomes a threat, a warning and an admonition to the present and the 
future generations (Deut. 31: 20ff). The central motifs of sin and 
forgiveness are exemplified in the Golden Calf incident. This centre 
piece around which many other ancient traditions are collected is 
inserted in the midst of the Sinai episode (Exod. 32-34)- 
The picture of the final reaction of the Pentateuch we get so fax 
is roughly that the psalmist of Pss. 105-106, while assuming the 
theological framework of promise - fulfilment and the basic materials 
of the Torah story, in turn influences the bringing together of 
Genesis-Numbers and Deuteronomy to form the Pentateuch, and also the 
restructuring of some sections of Genesis-Numbers (e. g. Exod. 32-34). 
(227) B. S. Childs discerns the canonical force of Deuteronomy upon the 
shaping of Numbers. IOTS, p. 197. 
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Thus, the psalms are seen to have a canonical role in the final shape 
of the Pentateuch in general and in the supplementation of the latter 
part of Numbers in particular. Their role may assume what B. S. Childs 
describes as "a canonical reading of the whole in its final stage of 
editing"(228). Pss. 105-106, reflecting a comprehensive knowledge of 
the Pentateuch, ttribute to the reworking of the whole Pentateuch 
in terms of promise and fulfilment as well as in terms of sin and 
forgiveness. The process of reworking goes beyond the mere combination 
of various literary sources and collection of ancient traditions. A 
brief but comprehensive presentation of the Pentateuchal story 
theologically framed is significant for the formation of a continuous 
narrative out of the massive and diversified historical and legal 
traditions as we have in the Pentateuch. 
The final form of the Pentateuch with a hymn of praise summing 
up the mighty acts of Yahweh at Exod. 15 and a prophetic-Deuteronomic 
accusation - instruction poem concluding the post-Wilderness experience 
at Deut. 32 may denote the influence of the cultic expression of 
the 
(ýý9) 
The praise worshipping community upon the Pentateuchal literature 
(228) Childs, IOTS, p. 132. 
(229), Eissfeldt isolates the ancient poems of the Pentateuch (e. g. Gen. L9; 
Exod. 15; Deut. 32-33) from the narrative strands and views them as 
secondarily inserted into the narrative. The Old Testament: An Introduction 
pp. 189ff., 210ff., 226ff., 229. He groups them under the designation 
"Amplification of the Narrative Strands". The Song of Moses (Deut-32: 1-43) 
is assumed by him as added together with its prose framework 
(31: 19-22, 
32: 44) at a very late date as summarising the Deuteronomic law. Ibid, pp. 17E 
-227. The prose framework adopts words which are preferable for a 
legal. 
document to the presentation of the Song: 'write', 'teach', 'put in their 
mouths' and 'may be a witness' (Deut. 31: 19). See von Rad Deuteronomy, 
(0TL), p. 189. J. A. Soggin does not accept the difference in sources 
between the prose narrative and the "Ancient Yahwistic Poetry". The 
differentiation, according to him, l'only duej to their independent 
transmission. He attributes Gen. h9 and Exod. 15 to J, Exod. 15: 21 and 
Deut. 32-33 to E. See SVT, 14,1971, pp. 190. Fohrer also supports the 
late date of Deut. 32 becoming part of Deuteronomy by citing the fact 
that Deut. 32 is found independently at Qumran, Introduction to the Old 
Testament, p. 189. From our research it appears more likely that the 
cultic poetry in the Pentateuch has an important role in the formation 
of the Pentateuch. Therefore the view that the ancient poems are 
inserted to the Pentateuch after the latter has been more or less 
shaped is very doubtful. 
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of Yahweh in Ps. 107 can be seen as expressing that aspect of joy and 
thankfulness of the community exemplified in Exod. 15. Ps. 106, on 
the other hand, embodied the failure and forgetfulness of the people 
in history, as a result of which disasters have fallen upon them: 
anger of Yahweh, punishment in the hands of enemies etc. Both Ps. 106 
and Deut. 32 witness to that aspect of the rebellion of the people. 
And luckily, both affirm the forgiveness of Yahweh and His vindication 
for His people. In sum, the liturgies of Pss. 105-106, having 
presented the Pentateuch in a nutshell, can be said to have played a 
vital canonical role. 
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The Wilderness Wandering in Numbers (10: 11ff) and in Ps. 106. 
Israel forgot, tempted God, lusted 
(Ps. 106: 13-15) 
Dispute against Moses and Aaron's 
leadership 
(Ps. 106: 16-18) 
Further Sojourn in the ;, Wilderness 
(Num. 10: 11-20: 13) 
Num. 11 
Num. 12,16 
Golden Calf idolatry and Moses' 
intercession 
(Ps. 106: 19-23) 
Israel dispised the land : therefore 
dispersed 
(Ps. 106: 24-27) 
Num. 13-1lß 
Num. 15,17-20 
Baal of Peor and perpetual 
priesthood 
(Ps. 106: 28-31) 
Moses at the Waters of Meribah 
(Ps. 106: 32-33) 
Preparation for Conquest 
(Num. 21-24) 
Num. 25 
Num. 26-27: 11 
Num. 27: 12-14 cf. 
20: 1-13 
Num. 27: 15-33: 49 
Idolatry and the former inhabitants Num. 33: 50-56 
(Ps. 106: 34-38) 
Num. 34: 1-35: 33 
Defilement of the land N" 35: 34 
(Ps. 106: 39) 
Num. 36 
305 









Laws - Commandments 
(Reed Sea Redemption) 




Baal of Peor 
Moses at Meribah 
Apostasy and land-defilement 
God's Anger and Enemies' 
oppression 
Cry and Deliverance 
Psalms 10b-106 
Ps. 104: 1-35 
Ps. 105: 5-15 
Ps. 105: 16-22 
Ps. 105: 23-25 
Ps. 105: 26-36 
Ps. 105: 37-38 
Ps. 105: 39-41 
Ps. 105: 42-44 
Ps. 105: 45 
(Ps. 106: 9-12) 
Pa. 106: 13-15 
Ps. 106: 16-18 
(Ps. 106: 19-23) 
Pa. 106: 24-27 
Ps. 106: 28-31 
Ps. 106: 32-33 
Ps. 106: 34-39 
Ps. l o6: 40-43 









Exod. 17: 8-16 







Num. 27 (20) 
Nom. 33: 50-56,35: 34 
Deut. )4; 32 
3o6 
(Judg. 2: 6ff) 
VIII Conclusion 
The investigation of the context and function of the recitation of 
history exemplified by the three historical psalms, 78,105 and 106, 
results in certain implications for further research in the field of 
Psalms study, especially in the Psalms' connection with covenant - law 
tradition, the prophetic-Deuteronomistic theology of history and the 
Canon of the Old Testament. 
The Psalter, which has its ultimate source in the cultus of Israel, 
embodies the life and faith of the people in the trcitio-historical 
context. From the historical review of the early history of Israel, 
namely the Exodus-Wilderness-Settlement traditions, we discovered that 
historical allusions were not drawn nor simply listed at random. They 
served a definite purpose relevant to the historical background. They 
are structured in the context of a covenant theology. PS-78,, as a 
teaching psalm with a didactic recital of history, emphasizes the 
importance of knowing l"113) and J))1) (vv. 5-6). Such a knowledge includes 
the remembrance of the mighty acts of God, without which Israel could 
not observe the covenant (n'-)3) of God and His law (DIM). Covenant 
imposes on Israel an obligation in the form of )-)')Ir . The recital 
of history in P. 78 is therefor, framed in a covenant theology (v. 10 
and v. 37) and has its climax in the election of David who will lead 
the people in integrity of heart and in understanding (v. 72). It 
is beyond doubt that the teaching poem of Ps. 78 provides an instruction 
and admonition in the prophetic-Deuteronomistic theology of history. 
In Pss. 105-106, the hymnic recital of God's mighty acts (105) and the 
penitential review of the people's sinful deeds (106) are also struct- 
ured in a covenant context, God's covenant with Abraham and with the 
people (Pss. 105: 8-10; 106: 45). The Qumran community preserved a 
covenant renewal liturgy which resembles the form of Pss. 105-106. 
We can arrive at the first conclusion that the recitationsof history 
in the three historical psalms whether didactic, hymnic or penitential 
in form and intention, are grounded in covenant-law tradition. The 
psalmist teaches the community in its obligation and in law. In the 
case of a violation of the covenant, he reminds the community of the 
saving deeds of God and invites them to a confession of sin. 
The second observation is that contemporary events and the histo- 
rical experience of the psalmists also found their ways into the 
recitation of past history. They influenced and shaped the way the 
past is related. F. 78 reflects the historical situation of the fä. 11 
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Of the Northern Kingdom and the miraculous escape of Jerusalem. The 
former event is alluded to in the Ark Narrative taken from the time of 
Samuel and the latter finds. expression in the Plagues account and the 
David-Zion theology as well as in the inviolability of the Zion-Temple. 
The contrast between the punishment upon the Northern Kingdom (vv. 60-64), 
and the renewed intervention of Yahweh on behalf of Judah (vv. 65-66) 
illustrates the rejection of Joseph-Ephraim (v. 67) and the election of 
Judah-Zion (v. 68). Hezekiah-Josiah's concern for the unification of 
the whole people of Israel under a Davidic king fits well the purpose of 
Ps. 78 (vv. 70-72). The wisdom introduction recalls the wisdom-Deutero- 
nomic concern in the literary activity of Hezekiah (Prov. 25: 1). 
Considering such a reflection of contemporary events, we may say that 
the recitation in Pss. 105-106 is most probably inspired by the Exile; 
and the sojourn of God's prophets and God's anointed ones, the oppression 
of Joseph, his final release, his teaching of wisdom to the nation and 
the portrayal of the Exodus in language and spirit similar to those of 
Deutero-Isaiah, all undoubtedly echo the Exile, which has certainly cast 
a great impact on Israel's historical consciousness. In these two 
psalms the promise of land to Abraham functions to encourage the despair- 
ing and landless people of the Exile, who were longing for return and 
restoration. The situation of dispersion can further be seen in the 
account of the wilderness incident in Ps. 106: 27 and in the prayer for 
reassembling the people in v. 47. 
The third result of our investigation is in the area of the canoni- 
cal role of the Psalter. By virtue of the close parallels between 
Pss. 105-106 and the Pentateuch and of their striking differences one 
cannot ignore the function of the two psalms in the literary and struc- 
tural development of the final form of the Pentateuch. And indeed what 
we have demonstrated, in the analysis in Chapter VII is the canonical 
contribution of the psalms in bringing together the Priestly oriented 
books of Genesis-Numbers and the Book of Deuteronomy. Since the prophetic- 
Deuteronomistic teaching of history in Ps. 78 provides the model of 
recitation in Pss. 105-106, the latter two psalms embodied elements of 
history, law, covenant, rebellion and forgiveness. These elements are 
central to the whole Pentateuch. When Pss. 105-106 are considered together 
with the hymn of creation in Ps. 104, the whole Pentateuch in its present 
form and theology is presented in Pss. 104-106. 
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All in all, the recitation of history plays the role of maintain- 
ing the remembrance of Yahweh's dealing with the people for pedagogical 
purpose, of enlightening the present enigma in the whole process of 
Yahweh's intervention in history, of contrasting the mighty acts of 
Yahweh with the sinful deeds of Israel in the context of covenant so 
as to lay down obligations and warnings to the people and to justify 
God's punishment upon them; and, above all, of providing the ground 
of petition for forgiveness and deliverance from peril as Yahweh has 
done before. No wonder the recitation of history, so significant for 
the well-being of the whole people, has left its mark on the formation 
of the old Testament canon. Recitation of history in this way presents 
the past for the present and is always oriented toward the future. 
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